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A History of the Matachines Dance
ADRIAN TREVINO and BARBARA GILLES

One of the most notable features of saint's-day and Christmas celebrations in'New Mexico is the danza de los matachines. Its cryptic pantomiming, exotic costumes, and unusual musical style have intrigued
folklorists and anthropologists for the past hundred years. Those who
have conjectured about the history and origins of the dance have tended
to conclude that Spanish soldiers, missionaries, or colonists brought it
from Europe to the New World and modified· it for evangelizing purposes. Evidence frequently cited for this view includes the tall headdress used in northern New Mexico, which bears some resemblance to
a bishop's miter; the dance's mock combat, which is presumed to derive from a Spanish folk drama (moras y cristianos); the name
"matachines," which is variously assigned a Spanish, Italian, or Arabic
etymology; the music, often harmonized and played on violin and guitar; the existence of entertainers in Renaissance Europe who were known
in Spain as los matachines; and the overall similarity of the various
morisca dances of Europe to the New World matachines dance. I
Some New Mexican oral traditions, however, claim a Mexican Indian, or at least Native American, origin for the matachines dance. These
traditions seem to be strongest among the Pueblo Indians. In the predominantly Spanish-speaking towns, these traditions have been disappearing and are all but gone. This is partly because of the dissemination
of the European-origin hypotheses, which have encouraged people to
reject what little oral tradition remains. This can be seen in the following account by. folklorist Cleofas Jaramillo, who grew up in northern
New Mexico around the turn of the century.
Adrian Trevino has been studying and collecting the music of la raza since the 1940s.
He has written several monographs and has presented numerous lectures on the music and
dance of the southwestern United States. Starting with his debut as a matachin at the age
of seven, he has participated in and observed a wide variety of matachines dances in
Mexico and the United States.
. Barbara Gilles' doctoral studies were in musicology and cultural anthropology. She is
currently researching the music and history of the double-column dances of Europe and
Latin Anlerica.
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This aboriginal dance was brought from Mexico. Some say that
it is an Aztec dance; others believe it to be of Spanish and
Moorish origin. My mother told me that it was the dance danced
by the Aztecs when they went to meet Montezuma on his visits
to the different pueblos. The writer feels the Spanish and Aztec
blend most likely, as evidenced by the names Malinche and
Monarca. The name Matachines has been traced back to an Arabic word, meaning "maskers," suggesting that the dance drama
was brought from across the sea. 2
The writings of an earlier Hispanic New Mexican, Rafael Chacon,
reiterate the view that the matachines dance was Aztec in origin: "Before the arrival of the Americans, the customs of the populace of New
Mexico were very sane and sober. . . . Sometimes they danced Los
Matachines, an Aztec dance offered by Montezuma to the Spanish at
Cortez's conquest in 1519."3
Among the Pueblo Indians, there has been occasional ambivalence
concerning the matachines dance's origin and especially concerning its
means of arrival among the pueblos. Those who subscribe to a Spanish
origin naturally associate the dance with colonial subjugation; the understandable result is a loss of enthusiasm for performing it. 4 On the
whole, though, Pueblo Indian concepts concerning the matachines
dance, as expressed in numerous variants of the same basic legend, involve an American Indian origin and ethos. Anthropologist Edward P.
Dozier of Santa Clara Pueblo has summarized these concepts: "These
ceremonies are believed to have been introduced by a mythological figure from the south; this was an Indian god whowore European clothes,
foretold the coming of whites and suggested cooperation with them,
but also advised the Pueblos to retain their customs and ceremonies.
The god is often identified with Montezuma."5 Pueblo Indian legends
telling of Montezuma's participation in the matachines dance, and of
him urging indigenous people to continue to perform it, have been amply documented. 6 These legends' identification of the matachines dance
as the dance of Montezuma may help us determine its history.
We look first to Sonora, a state in northwestern Mexico. There, some
Indian communities still perform the matachines dance in a style similar to that of northern New Mexico. Their version of the dance may
have some connection with a Sonoran dance that Ignacio Zufiiga described in 1835 as a historical dance that commemorated "the passage
of the Aztecs, and the coming of Moctezuma, whom they await as the
Jews await the Messiah.'" The reference to the coming ofMoctezuma
invites comparison with Pueblo Indian legends concerning the return of
Montezuma. 8
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Matachines dance at San Juan Pueblo, probably during the 1930s. The monarca is at the
right, sitting in a chair reserved for him. The other dancers are battling with el taro (the
bull), a symbol of Spanish aggression and power. EI toro's final undoing will be at the
hands of the masked abuelos (grandfathers), clownish but authoritarian ancestral spirits
who guide and protect the dancers. Photographed by T. Harmon Parkhurst. Courtesy Museum of New Mexico, negative number 3877.

Another description of a Sonoran dance was written by Ignaz
Pfefferkorn, an eighteenth-century Jesuit missionary. The "Motezuma"
dance bears a definite resemblance tothe matachines dance.
The Motezuma dance is solemn and majestic and originated
with the Mexicans, after whose last monarch, Motezuma, the
dance is named.... Each dancer carries in his left hand a bouquet of flowers, and in his right hand a thin short wand, fastened to the end of which is a little hollowed-out bottle gourd
containing some pebbles which make a rattling sound when
shaken.... Both rows begin to dance simultaneously, each person in his place. All move their feet together with the precision
of soldiers marching in ranks. They advance slightly, retreat,
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turn to the left, and sometimes turnaIl the way about, keeping
the most exact unison in these evolutions. AIl the while they
beat time together with the gourds, which, sounding in rhythm
with the music, create a not unpleasant harmony.9
The dance ended with a maypole braiding, as do present-day matachines
dances in various localities, including the Yaqui communities of Sonora. 10
The history of the matachines dance among other peoples of northern Mexico might be expected to paraIlel that in Sonora. In particular,
the Ranimuri (Tarahumara) Indians of Chihuahua, who perform the
matachines dance in a style similar to that of both Sonora and New
Mexico, have been dancing in that style for weIl over two centuries. An
eighteenth-century Jesuit missionary, MattMus Steffel, made these observations:
Seven or nine young men, wearing shoes, red hose, an apron, a
loose shirt, their hair bound with a variety of scarves across their
foreheads, and a large crown of feathers on their heads, a threepronged wand of feathers in the right hand, and in the left hand
a smaIl gourd mounted on a smaII stick, containing smaIl
pebbles, and with deer-hoof clappers on their ankles, position
themselves in two rows. One of them, the lead dancer or one of
the row leaders, positions himself at the front. When the musicians, playing a smaIl lute and violin, sound the first beat of the
music, the lead dancer begins, and by the third beat all the dancers are in motion. They make a rattling noise with their gourds
on each beat; and at the same time, by attractive movements
with the wand of feathers in their right hands, they make perfectly synchronized swings almost over the head, almost to the
ground, without creating chaos. II
The Ranimuri matachines no longer wear the feather headdress, although they still wear brightly colored stockings. Both of these items
are features of another style of matachines dance, which we will designate the Chichimecan style. Whether the dance as first introduced to
the Raramuri included these features, or whether they represent a temporary or localized borrowing, we cannot say for certain. We do know,
from a missionary's brief notation in 1752, that the Jesuit mission at the
Ranimuri settlement of Norogachi had outfits for nine "matachines"
dancers~ these outfits included stockings and shoes. Another brief notation from the same mission, made in 1736, inventories the components of four "matachines" costumes, including stockings, shoes, lace,
head scarves, and feathers. 12
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Our search for an earlier dance of Montezuma takes us across the
Atlantic Ocean, to the cathedral of Seville. There, the choirboys known
as seises still dance in front of the altar during Catholic holy days. The
seises have been dancing in Seville at least since 1508. In 1693 they
performed a "dance of Montezuma."13 What would have inspired the
invention or re-creation of a dance of Montezuma in such a traditionally European ecclesiastical setting? Perhaps somebody from Seville had
seen one of the Indian dances performed by the. native students at the
Colegio de San Gregorio, a Jesuit school in Mexico City. One dance in
particular was "of a novelty that has given pleasure to many persons of
high degree, including Nobles and Archbishops who have come from
Spain to see it performed." It was so popular that a prominent ecclesiastic of Nueva Espana, Andres Perez de Ribas, saw fit to describe it in
detail.
I shall tell here of a particular festival which is most attractive,
as well as novel for persons coming from Spain or other countries, which-is called the Dance of the Emperor Moctezuma. This
dance, once performed for the pagan p,eople, now is dedicated
to the King of Kings, Christ our Lord:
The most singular feature of this festival is the manner of
dress and adornment of the dancers, this dress being in the style
worn by the ancient Aztec Princes.... On the heads of the
dancers are placed pyramid shaped diadems covered with gold
and precious stones, in the manner of those worn by their Emperors.... In the right hand they carry what is called by them
an ayacaztli, which is a small brightly painted gourd filled with
pebbles, which when shaken produces an agreeable sound
.
.
A small drum which in their language is called Teponoztli
guides all the music and dance.... To the instruments above
described the Spaniards have added some of their own....
Those participating in the central dance are usually fourteen in number, besides the dancer who impersonates the Emperor Moctezuma. . . . The appearance of the Emperor is
heralded by music and singing. The song translated runs some~
what like this: "Appear, Mexicans; dance Tocontin, for we now
have with us the King of Glory." The three syllables of the word
To-eon-tin are sung to the rhythm of the beating of the drum.
For this reason the entire dance is sometimes given the name of
Tocontin.
The remaining dancers appear in two rows.... The movement of their dance is always slow and dignified, including not
only the feet, but arms and hands, always waving in the same
motion the long clusters of plumes and shaking their ceremo-
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Matachina dancers of Cochiti Pueblo performing at the 1920 Santa Fe Fiesta. The
monarca has just completed the levantada del monarca (awakening of the king), which
represents the return of Montezuma. In the next part of the dance, he will summon the
kneeling dancers to arise and join his ranks. Photographed by H. C. Tibbetts. Courtesy Museum of New Mexico, negative number 52719.

nial. gourds with rattles. The object which they wave may be
either of feathers, or of branches covered with aromatic flowers.
At the end of this group dance each dancer takes his position to await the coming of the Emperor. The person representing the Emperor then advances with majestic dignity to take his
place on the throne, while all others maintain the rhythm of the
dance ....
After the dancers have performed for a little time, the Emperor arises to perform a dance. 14 . • . Meanwhile all the others
remain stationary in their positions, bowing down to the ground.
And as he passes between the two files, each one in turn, as a
sign of humility, applies to his feet the instrument that he holds
in his hands, all the ayacazt/es ceaselessly keeping up their
rhythm for him.... The two choruses continue with new dance
steps; and although these are not very different from the others, all of them are very pleasing and not tiresome. IS
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The danza de los matachines at a Spanish-speaking community in the Taos area, ca.
1910. The mata.chines are performing the ofrenda de la palma (offering of the dance
wand) in honor of Malinche. This version of the ofrenda is similar to the brincada
de las palmas (stepping over the dance wands) performed by the matachines of San
Ildefonso Pueblo and by the matachines of the nearby community of EI Rancho, in
which the monarca steps over the palmas held out toward his feet. Photographed by
Royal A. ·Prentice. Courtesy Museum of New Mexico, negative number 110557.

Those who have seen the matachines dance in northern New Mexico
will have recognized numerous characteristics of that dance in the preceding description, both in individual detail and in overall pattern. It
seems highly likely that the tocontin performed by the San Gregorio
students is an ancestor of the present-day matachines dance.
In present-day Mexico, there are isolated instances of the terms
tocontin and tocotin to desig~ate various d.ances'that are more or less
similar to the matachines dance. The terms were more commonly used
in previous centuries, as evidenced by the number of early descriptions
that are extant. Francisco Clavijero gave this short description in the
late eighteenth century: "The Indians of Mexico still have an ancient
dance, popularly known as the tocotin, very attractive, decent, and dignified, which is performed in the fiestas at the Catholic churches."'6
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A seventeenth-century British ecclesiastic, Thomas Gage, made the
following observations:
There is no town in the Indies great or small (though it be
of twenty families) which is not dedicated thus unto Our Lady
or unto some saint. ... Before this [saint's] day cometh, the
Indians of the town two or three months have their meetings at
night, and prepare themselves for such dances as are most commonly used amongst them.... They are that day well apparelled with silks, fine linens, ribbons and feathers according to
the dance; which first they begin in the church before the saint,
or in the churchyard, and from thence all the octave, or eight
days, they go from house to house dancing....
The chief dance used amongst them is called toncontin,
which hath been danced before the King of Spain in the Court
of Madrid by Spaniards, who have lived in the Indies, to shew
unto the King somewhat of the Indians' fashions; and it was
reported to have pleased the King very much. This dance is thus
performed. The Indians commonly that dance it (ifit be a great
town) are thirty or forty, or fewer if it be a small town. They are
clothed in white, both their doublets, linen drawers, and aiates,
or towels [scarves], which on the one side hang almost to the
ground. Their drawers and aiates are wrought with some works
of silk, or with birds, or bordered with some lace. Others procure doublets and drawers and aiates of silk, all which are hired
for that purpose. On their backs they hang long tufts of feathers of all colours, which with glue are fastened into a little frame
made for the purpose and gilded on the outside; this frame with
ribbons they tie about their shoulders fast that it fall not, nor
slacken with the motion of their bodies. Upon their heads they
wear another less tuft offeathers either in their hats, or in some
gilded or painted head-piece, or helmet. In their hands also they
carry a fan offeathers.... Their music and tune to this dance is
only what is made with a hollow stock of a tree.... Thus they
dance in compass and circle round about that instrument, one
following another sometimes straight, sometimes turning about,
sometimes turning halfway, sometimes bending their bodies and
with the feathers in their hands almost touching the ground, and
singing the life of that their saint, or of some other.
This toncontin the chief and principal only of the town do
dance it; it was the old dance which they used before they knew
Christianity, except that then instead of singing the saints' lives
they did sing the praises of their heathenish gods. 17
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Aztec dancing during the rule of Moctezuma II. The drum on the left is.a teponaztli; the
one on the right is a huehuetl. The eagle and jaguar costumes are identical to costumes
that were worn in battle. After an illustration by a native artist in Diego Duran's Historia
de las Indias de Nueva Espana.

A similar acknowledgment of the tocontin as an indigenous dance
appeared in a book by Carlos de Sigiienza y Gongora, one of the leading scholars of seventeenth-century Mexico. He described a huge procession, at the end of which was an elaborate triumphal float bearing an
image of the Virgin of Guadalupe:
All about this triumphal float the Indians were dancing one of
the famous, royal toncontines of the ancient Mexicans. If their
costumes in such ceremonial festivities were lavishly colorful
in the days of their monarchs, how much more they would be
on so auspicious an occasion as this one! 18
Several important aspects of the tocontin show up consistently in
the above accounts: it was reputedly indigenous in origin; it was performed primarily by Mexican Indians; it was tolerated by ecclesiastical
authorities at Catholic religious festivities; and it was quite popular. One
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more description that confirms these aspects is of particular interest in
that it contains a clue to the origin of the tocotin. The excerpt that follows is from a novela pastoril by Francisco Bramon, published in 1620.
Many richly dressed youths in traditional Mexican Indian costume came out with flowers and instruments in their hands in
an orderly and concerted manner and making profound reverences to the throne of the Virgin, which was unveiled. Afterwards, six principal caciques, who are nobles of fine lineage,
emerged wearing extremely precious and highly embellished
clothing. And after them, the Mexican king so richly dressed
with a cape made of feathers and gold, extravagantly ornamented .... They brought out a variety of instruments that are
used in this dance, among which one called the teponaztli is
the most indispensable.... In concert with these instruments,
the group of seven began an attractive dance that the Mexican
Indians call netotiliztli, which in our own vernacular is known
as ... tocontin; for which the written word cannot convey the
grace and elegance revealed by those who dexterously delight
in it with their pleasing turns, reverences, entrances, crossings,
and passings, as they were performed so marvelously by those
seven Mexican Indians.... During the dance, some clever musicians sang to the sound of the instruments .... To much enthusiasm and approval by the observers, they finished the
beautiful dance, making a profound reverence to the Virgin. 19
Now we have another name, netotiliztli, by which to continue tracing the history of the matachines dance. The following netotiliztli description, by ·Francisco Lopez de G6mara, has obvious parallels with
the tocontin descriptions above. At the same time, it establishes the
netotiliztli as a prehispanic dance connected with Moctezuma II.
Another pastime of Moctezuma's much enjoyed by the court
and even by the whole city (because it was very good, long
drawn out, and open to the public), was a dance performed after he had dined, either at his command or [voluntarily] by the
townspeople for his service and pleasure. It was called
netotelixtli [sic], a dance. of rejoicing and merriment. ... The
songs are joyful and merry, or they are ballads in praise of past
kings, reciting their wars, victories, deeds, and the like.... When
the time comes to start, ... the dancers come on, dressed in
rich mantles woven of many colors, white, red, green, and yel. low; in their hands, bunches of roses or plumes, or fans offeathers and gold.... At the beginning the dancers sing ballads and
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Sixteenth-century Aztec dancing, with some European influence evident in costuming. The sashes and tunics of the two dancers at the left can still be seen in many
matachines groups, as can some of the prehispanic elements such as the capes, gourd
rattles, and headdresses. After an illustration by a native artist in Juan de Tovar's
Relaci6n del origen de los indios.

move slowly, playing, singing, and dancing quietly and with
much gravity; but as they get warmer they sing popular ditties
and gay songs; the dance is livelier, and they move quickly and
vigorously.... At times also the buffoons come out, mimicking
other peoples in dress and speech, playing the drunk, the fool,
or the old woman, to the vast entertainment of the spectators. 20
The description of the buffoons could serve as a description of the
abue/os and paragundias at present-day matachines performances.
One additional feature that Lopez de Gomara mentions is a double
circle formation. This feature has been preserved in some matachines
performances in Mexico and in some of the other religious dances of
Mexico. Other descriptions of the netotiliztli mention the two straight
lines that dominate the New Mexican formations. The Florentine Codex
discusses an Aztec spring festival, Tlacaxipeualiztli, at which the characteristic double-line formation appears in the dancing. Moreover,
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Moctezuma himself appears as the lead dancer. The line dancers are from
Tenochtitlan and Tlatelolco, the two localities that provided professional
dancers for Aztec festivities. 21
The Tenochca [and] the Tlatelolcajoined, paired. The Tenochca
formed two rows; also the Tlatelolca formed two rows. They
went facing each other. Very slow was the dancing; very much
in harmony went the dancing ["netotiliztli" in the original
Nahuatl text]. Then there was emerging through the palace entrance; there was stopping. Montezuma brought them forth; he
went dancing. 22
Another source, Francisco Hernandez's Antigaedades de la Nueva
Espana, confirms that Tlacaxipeualiztli was one of four annual Aztec
festivals at which the rulers participated in the netotiliztli. Hernandez
gives some additional information on the netotiliztli.
Sometimes songs in praise of the king were sung, and sometimes songs praising some hero or chief, and occasionally praising the god in whose honor the festival was being celebrated,
and in other songs they extolled their victories.... What can be
said of the Cuextecayotl, in which they imitated the style of
dancing, the ornamentation, and the appearance of the
Huastecans, and acted out the war in which they were conquered, with highly appropriate noises and martial commotion?
Or the Chicbimecayotl, in which they commemorated the origin and early history of the Chichimecans . . . . The
Huexocincayotl, that is, song of the Huexocincans, in which they
celebrated the victory in which they prevailed over those people
... Likewise the Otoncuicatl, Cuitlatecayotl, Michoacayotl,
Tlaxcaltecayotl, Coyxcayotl,Tlacahoilizcuicatl, Cempoaitecayotl,
Temazcalcuicatl, Anahoacayotl, Cozcatecayotl, Oztomecayotl,
and others that give an honorable account of their triumphs over,
and of the ptactices of, those people who are indicated by their
particular names. 23
All of these names for netotiliztli variants end in either ayotl or
cuicatl. These suffixes also show up (in slightly different transcriptions)
in the Florentine Codex, in a passage describing an Aztec festival.
At that time the ruler determined and requested the kinds of
song [cujcatl in the original Nahuatl text] to be intoned-perhaps after the manner of those of Cuextlan [cuextecaiotl], the
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The coronation of Moctezuma I. The headdress that he is receiving is a capilli, a symbol
of Aztec nobility. After an illustration by a native artist in Diego Duran's Hislaria de las
Indias de Nueva Espana.

drunkards of Cuextlan [tlaoancacuextecaiotl]; or of Huexotzinco
[vexotzincaiotl) or Anahuac [anaoacaiotl); or the merchants
[oztomecaiotl); or those of Nonoalco [nonooalcaiotl), or Cozcatlan
[cozcatecaiotl); or of the Tenime [tenjcaiotl); or those of Tepetlan
[tepetlacaiotl); or the Chichimeca [chichimecaiotl); or those of
Metztitlan [metztitlancalcaiotl]; or the OtoOO warriors [otoncujcatl]
or of the Quaquata [quatacujcatl).24
The last-named people, the Quaquata, are discussed elsewhere in
the same codex. They lived in an area known as Matlatzinco, and so
they were also called Matlatzinca. H The second version is of interest to
us because of the form the word "matachines" takes in central Mexico:
"matlachines," which could also be transliterated as "matlatzines." The
Matlatzincans were noted for their physical strength and for their agility as displayed in acrobatic dances. 26 There may have been some connection between them and thejuego de matachines mentioned by several
early colonial writers as having been a favorite entertainment of
Moctezuma 11. 27 The juego de matachines acrobats formed a human
tower or pyramid. They then danced while still in this formation.
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It is possible that European audiences saw these performers. Cortez
is reported to have taken eight acrobats to Spain, where they and other
Mexican Indians performed for royalty; they also traveled to Rome to
perform for Pope Clement VII.28 By the second half of the sixteenth
century, European street, court, and theater entertainments included
acrobats and battling pantomimers known as matachines, matassins,
mattaccini, and the like. 29 The juego de matachines, going by various
names, has survived to this century in some of the small towns of Europe, in connection with dances that bear some resemblance to the
matachines dance, or its prototype, in the New World. Perhaps, then,
we can partially reconstruct the early dance performances by examining one of the European juego de matachines survivals. In the 1930s,
folklorist Rodney Gallop visited a town in Portugal and observed an
enigmatic dance-drama that ended with a pyramid formation. The
dance-drama essentially involved a mock battle between a group of savage ruffians and a group of men wearing ornamented headdresses similar to those worn in the northern New Mexican matachines dance. The
well-headdressed group vanquished the savage ruffians and then formed
the pyramid, apparently as an expression of triumph. 30
Aztec chronicles record a major military victory over the
Matlatzincans in the fifteenth century.31 The text of one sixteenth-century Aztec song commemorating this victory is extant in a manuscript
collection entitled Cantares mexicanos. The title of the song is
matlatzincayotl. 32 Judging by the title, this is a netotiliztli text. Nahuatl
scholar John Bierhorst believes that all ninety-one songs in the Cantares
manuscript, including the matlatzincayotl, are probably various kinds
of netotiliztli. 33 Bierhorst has analyzed the Cantares mexicanos texts
and sees them as part of what he refers to as the Aztec ghost-song ritual.

Basically, the Aztec ghost song may be described as a musical
performance in which warrior-singers summon the ghosts of
ancestors in order to swell their ranks and overwhelm their enemies. In the more elaborate examples the full ritual seems to
have assumed the proportions of a mock battle, where singing,
dancing, and drumming were equated with martial deeds. In response to the music, ghost warriors from paradise, led by ancestor kings, supposedly came "scattering," "raining," "flying,"
or "whirling" to earth. 34
Several of these elements invite comparison with the present-day
matachines dance. A whirling or turning motion of the body is characteristic of matachines dancing in the Southwest and in Mexico. So is a
highly stylized mock battle, a feature that has led many scholars to confuse the dance with the European moros y cristianos pantomimes. As
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for the ancestor kings, the main character in the northern New Mexican
dance is the monarca, Montezuma. Moreover, the New Mexican
matachines wear a style of headdress that emulates that worn by Aztec
nobility, including Moctezuma I and Moctezuma II, and that was known
as copilli. This headdress is known in northern New Mexico as a cupit.
The term is simply a variant of the classical Nahuatl copilli. 35
But where are the Matlatzincans? Both lines of dancers wear the
headdress of the civilized Aztec nobility; none ofthe dancers are identifiable as members of a remote tribe. Perhaps the designation
"matlatzin" was borrowed for other varieties ofnetotiliztli. Some variants would probably have been quite similar to the matlatzincayotl. Just
as the matlatzincayotl commemorated a victory over the Matlatzincans,
other kinds of netotiliztli also dealt with a past or anticipated victory
over some enemy or rival. "Matlachines" may thus have become a generic term used in connection with any netotiliztli or netotiliztli-derived
dance that involved Aztec warriors from the past. Perhaps a play on
words was in operation here, as "matlatzin" can be construed in Nahuatl
as "honorable warrior" or "spirit warrior. "36
Throughout the texts of the Cantares mexicanos, it can be seen that
these Aztec warrior spirits had an important mission. "Waves of incoming Mexican revenants, it is hoped, will establish a paradise on earth in
which Mexicans, while embracing Christianity, will enjoy superiority
over Spanish colonists or at least rise to equal status. "37 In the Cantares
mexicanos, thl?se warriors are sometimes called Chichimecans, apparently in reference to the bravery and ferocity of that tribe. At the same
time, these passages may be glorifying the legendary Chichimec ancestry of the Aztecs. 38
Various religious dances in central Mexico are known collectively
as las danzas chichimecas, or individually by such names as danza
cJiichimeca and danza de los chichimecas. While some "Chichimecan"
dance groups wear Aztec-style costumes, other Chichimecan groups
wear outfits decorated with several rows of short reed segments that
form a sort of fringe. This style of costume is also worn by the
matachines dancers of Coahuila, Zacatecas, Nuevo Leon,
Aguascalientes, and parts of Chihuahua. These dancers customarily carry
bows and arrows, which were associated with the Chichimecans in the
sixteenth century.
The foregoing suggests that the matachines dance and a variety of
other religious dances of Mexico stem at least partly from the version
ofthe netotiliztli known as the chichimecayoil. According to Hernandez,
the chichimecayotl depicted the early history of the Chichimecans. There
seems, however, to be much more to it than this. The text of one
chichimecayotl preserved in the Cantares mexicanos urges a return to
pre-Hispanic customs and ways of life. While the text is thick with the
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kind of esoteric metaphor that concealed the ghost songs' meaning from
Spanish authorities, the identification of Montezuma with the
Chichimecans and as a leader in the resistance against the Europeans is
clear in the opening lines.
Turquoise gems as flowers, on this eagle mat of flowers. It's
my prince, the Chichimec: it's Montezuma, whirling holy songs.
Are they [Mexican ancestors) still in the Dead Land? Yes, in
precious snares they're weeping at the Sacred Shore [paradise).
Before your eyes he's sprouting jades, he's leafing out as
plumes, he's blossoming as golden flowers: he's my prince, my
Chichimec: he's Montezuma. Are they still in the Dead Land?
Yes, in precious snares they're weeping at the Sacred Shore.
Move out! Remember where arrows lay in the streets-in Barge
Street, where plume drapes waved, in Blue Skirt's midst
[Tenochtitlan]-where Chichimec lords were pitiable and grieving.
"Ah! It'sjust for this that I've been born, that I've been brought
to life-I, the Chichimec Montezuma. "39
Montezuma's role in ghost song ideology is strikingly reminiscent
of his role in Pueblo Indian legends. Besides being identified with the
matachines dance, Montezuma is presented in these legends as a champion of the indigenous ways, who will return at some future time of
need. 40 It would seem that Moctezuma/Montezuma, as a symbol of cultural survival, cultural resistance, and cultural affirmation, became established as such in the Mexican Indian dances of the mid-sixteenth
century, and retained that significance throughout the development of
the matachines dance and its dissemination northward.
How did the matachines dance travel so far north? European-origin
proponents maintain that Franciscan missionaries taught it to the Pueblo
Indians. Matachines scholar Flavia W. Champe disagrees; she quotes
Edward P. Dozier: "We suggest that these ceremonies were introduced
by Mexican Indians who ... came with the colonists. These Indians
held no positions of authority and hence provided no threat to the Pueblos. If these Indians presented the ceremonies to the Pueblos, then it is
easy to understand why the Pueblos accepted them. "41 This theory would
explain how the Pueblo Indians came to associate Montezuma with the
matachines dance and with cultural affirmation. We believe that the
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matachines dance may have been brought to the northern provinces of
Nueva Espana by Mexican Indian co/radia members. 42 Cofradias were
and are Catholic religious groups responsible for organizing the observances of saint's days and other Catholic holy days. Matachines groups
in northern and southern New Mexico exhibit varying degrees of similarity with the dance cofradias of southern Mexico, especially those that
perform las danzas chichimecas. 43
Cofradias became widespread in central Mexico during the seventeenth century. A concurrent development was the establishment of a
number of satellite communities in the northern provinces, composed
at least partly of Indians from central Mexico. 44 The colonists to northern New Mexico recruited in the Zacatecas area included people from
regions missionized by the Jesuits and their Indian assistants. They may
also have included cofradia members from communities that preserved
the native traditions of central Mexico, includillg the matachines dance.
We think that these colonists may have established the matachines dance
in the Santa Cruz and Bernalillo areas, as well as among the Pueblo
Indians. 45
During the subsequent three centuries, the performances have inevitably changed somewhat, resulting in different versions among the
various New Mexican communities that still perform the matachines
dance. But in each version, we can still see Montezuma leading and
teaching the Native American people, returning from the spirit world,
and leading other spirit warriors to victory over European dominance.
A Postscript on La Malinche
In the matachines dances of northern New Mexico, La Malinche
brings Montezuma back to life; she also joins in the battle against European dominance. 46 This role is inconsistent with the scholarly consensus that she represents Cortez's Mexican Indian ally and translator,
Malinalli, who was christened dona Marina by the Spaniards. This
woman was also known as Malintzin or Malinche among the Mexicans,
as were other women born on Malinalli, the twelfth day of the Aztec
month.
The Malinche of Pueblo Indian legends was an Indian princess who
became the wife or companion of Montezuma. 47 This is also her identity in the Oaxacan danza de /a conquista or danza de /a p/uma, which
incorporates matachines-like steps and formations. 48 Might not this
Malinche be a supernatural being of some sort, inasmuch as she is the
companion of the supernatural Montezuma? This possibility is strengthened by ethnographic evidence from the state of T1axcala in central
Mexico. There, some Indians pay homage to, and request favors of, a
spirit known as Malinche. She is believed to reside in a large volcanic
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mountain. "It is believed by the Indians that the mountain is a beautiful
woman who sits in a cave and lets her long hair stream down upon her
shoulders; it is she who sends the rain and dew, the hail and snow, she
is the protector of all. "49
In the sixteenth century the mountain was known as Matlalcueye.
Spanish missionaries were aware of her. "On this sierra large clouds
gather and from these heavy rains fall, irrigating Tlaxcalan and the neighboring towns.... For this reason, before the coming of the Spaniards,
the Indians had considered this sierra a suitable place to practice idolatry. Here they came from all the surrounding land to pray for rain, offering many devilish sacrifices in honor of the goddess, called
Matlalcueye. "SO
At the turn of this century, a traveler to central Mexico could observe a parallel to the "devilish sacrifices" in honor of a female divinity,
"In the dance that the Indians preserve as a tradition of the ancient
Mexican dances, Malinche is the only female and she is offered certain
reverences and ceremonies."sl And in present-day northern New Mexico,
the matachines still perform 'the ofrenda de la palma (offering of the
dance wand) in honor of Malinche, ostensibly the personification of
Christian goodness.
The Christian symbolism is present in Yaqui Indian matachines
groups, in which the malinche represents the Virgin Mary. 52 In Nahuatl,
the Spanish Maria becomes Malia (which also means "whirling one" in
Nahuatl), as Nahuatl has no "r" sound. 53 With the addition of the honorific suffix tzin, or one of its variants, such designations as Xanta
Malietzin occur. 54 The Malinche of the-matachines and related dances
may well be a syncretized form of the Virgin Mary and one or more of
the female divinities of the Nahuatl people, such as Tonantzin. 55 Whether
Europeanized and Christian or pre-Hispanic and indigenous, this powerful supernatural is a worthy companion and valuable ally of revenant
forces fighting for cultural survival.
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Symbolism and Significance of the
Lincoln Canes for the Pueblos of New
Mexico
MARTHA LaCROIX DAILEY

The Lincoln canes are a significant material possession of the Pueblo
Indians of New Mexico. The canes were made in Philadelphia, Pennsylvania in 1864 and then immediately delivered to nineteen pueblos to
mark the arrival of their United States Land Patents. Since then, the
pueblos have used the Lincoln canes as the symbol of the pueblo
governor's authority. Generally, marked differences in statu~ do not exist
inPueblo culture but when the "Lincoln cane" is presented, it is the
symbol of the office of governor allowing the holder ,of the cane to perform a service to his people for his term of office; he heads the secular
affairs of the pueblo and acts as liaison to outsiders.
The authority of the pueblo governor resides in an ebony cane
capped with a silver crown, called the Lincoln cane because "A. Lincoln" is inscribed on the silver crown. Although it is popularly held that
President Abraham Lincoln presented the staffs to the pueblos, the canes,
in fact, were ordered and delivered in 1864 by the Superintendent of
Indians for the Territory of New Mexico, Dr. Michael Steck. Steck's
decade of service to the Apache and his imbroglio with General James
H. Carleton over the relocation of the Navajos are well known, but the
role he played in creating the Lincoln canes, as well as their subsequent
significance among the pueblos, is still largely overlooked.
On 19 May 1863, United States Commissioner of Indian Affairs
William P. Dole appointed Steck as the new Superintendent of Indians
for'New Mexico Territory. Steck, a Pennsylvania physician who joined
a wagon train to the West in 1849, had credited himself as Indian Agent
to the Apache. He prepared for his new appointment by studying records
of Spanish-Puebloan relations at the Governor's Palace in Santa Fe,
Martha LaCroix Dailey received her Ph.D. in American Studies from the University of
New Mexico. She teaches U.S. History, Asian cultures, and Native American cultures at
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New Mexico. He needed the weight of precedent to solve with fairness
the myriad problems that the Pueblos brought before him. Steck had
limited relations with the Puebloan peoples in the 1850s, but as the new
superintendent they became a major responsibility of his department.
The American relationship with the Pueblo was unique in the Southwest because they had been less difficult to deal with than the Navajo
and Apache. The Pueblo Indians were sedentary villagers anxious to
secure rights to their agricultural lands. Pueblo governors repeatedly
visited Steck's office in Santa Fe and asked for United States land pat€1J1ts to further secure title to their land. Steck was determined to resolve the issue of land patents.
Steck completed all the documentation necessary for the land patents and in early 1864 went to the Land Office in Washington, D.C. to
receive those that were ready. Steck planned to return to the Southwest
with not only the official land patents, but also with black staffs or canes
made of ebony and CliPped with a silver head. Steck knew the Pueblos
used staffs that the Spanish had given them as commissions of office
and emblems of authority. Since the United States was finally going to
issue titles to the individual pueblos, Steck conceived the idea of canes
to commemorate the occasion. Steck linked the canes to the president
of the United States and they became known as the Lincoln canes.
The Pueblos were relieved when their land patents were finally delivered and immediately the Lincoln canes were imbued with all the symbolic significance of their Spanish predecessors. Steck had bolstered a
key component of Pueblo society. In more than one hundred twenty-five years since the canes were delivered to the Pueblos, the Lincoln
canes have played a significant role in their civil administration.
The Pueblo Indians of the American Southwest were known to Europeans since Francisco Vasquez de Coronado's expedition of
1540-1542. Their culture is externally uniform, compared to other groups
of Indians, and they have a distinct world view. I Subsisting on the cultivation of corn, beans, and squash, the Pueblo Indians lived in villages
of adobe houses surrounding a plaza. The Spaniards, when they settled
in New Mexico in 1598, required the Pueblos to accept vassalage to the
crown. Under the Spanish colonial system, the Pueblos were recognized
as hereditary owners of the land they cultivated. As historian Marc
Simmons has noted, "during the first century of Spanish rule, each
Pueblo [sic] .was tacitly allowed a minimum offour square surrounding
leagues. But only after 1700, and then at different times for individual
villages, were formal grants issued."2 The United States' policies toward the Pueblos grew out of the pattern of relationships first established by the Spanish.
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Since Juan de Onate's administration (1598-1607), the Pueblos were
acknowledged as repub/icas, semi-autonomous municipalities with certain inherent rights of self-government. The Spanish recognized that a
form of native administration already. existed under a system of caciques, but a new set of pueblo officers was created to deal directly
with the governor in Santa Fe. These officials included a governor, a
lieutenant governor, war captains, a sheriff (a/guaci/), irrigation ditch
bosses (mayordomos), and church wardens (sacristanes or fisca/es).
Since 1620 these administrators were often chosen in elections or appointed to their post by the cacique at the first of the year and held
office for one year.
The pueblo officers received confirmation of titles from the Spanish governor in Santa Fe. At that time, the pueblo governor received a
black cane trimmed with silver and silk tassels as a symbol of authority.
There were times during the seventeenth and eighteenth centuries when
a civil officer was appointed from the Spanish population as the "Protector oflndians." Charged with defending Indian rights, freeing Indians from oppression, and making certain they received proper religious
instruction, the office nevertheless proved impotent in protecting the
Pueblos from mistreatment.
Actual civil administration of the Pueblo Indians was scarcely affected by transfer of rule from Spain to Mexico in 1821. Grants of land
made by the Spanish crown to individual pueblos were recognized by
the Mexican government, and in some cases, the Mexicans issued new
canes to some of the pueblos. The Spanish had guaranteed the land titles
of the Pueblo Indians and supported their rights against encroachment;
however, the Mexican Republic was less willing to curtail the expanding Mexican population from trespassing on Indian land. Conflict over
claims increased in the twenty-five years of Mexican rule. 3
Following the Mexican War in 1848, Americans learned that relations with the Pueblos would be very different from previous experience with other Indian tribes in the United States, or with other tribes in
the newly-acquired southwestern territories>.-The Spanish and Mexican
governments had extended full citizenship and a degree of self-administration to the Pueblos. The United States did not try to "civilize" the
Pueblos; rather, they offered them a program of '~government protection that extended them aid in maintaining their self-sufficiency and
peaceful habits."4 From the administration ofIndiansunder James S.
Calhoun in 1849 to the superintendency of Steck in 1863, a sharp distinction was made between the Pueblo or village Indians who were
deemed "relatively advanced," and the other, hostile nomads.
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Dr. Michael Steck. Photograph by Thomas B. Kern of an original oil painting. Courtesy
of Mary Margaret Steck Kern.

Increasing numbers of whites made the pueblo lands vulnerable to
encroachment. The original pueblo grants were confirmed by the territorial government in 1854, but the Pueblo Indians constantly complained
to their agents about trespassing by Americans of Mexican or Anglo
origins. s John Greiner, Calhoun's successor as agent to the Pueblos and
Steck's good friend, often had to negotiate solutions to village problems. The Pueblo Indians viewed their agent "as heir to the paternal
authority wielded by Spanish and Mexican governors," but the agent,
according to Simmons, was not always successful as "Protector of Indians."
The Treaty of Guadalupe Hidalgo ended the Mexican War and provided that the United States confirm the Spanish land grants made to
the Pueblos. Congress eventually confirmed thirty-five distinct Spanish land grants to the Pueblo Indians totaling 700,000 acres. Steck's goal
in 1863 and early 1864 was to carry out the promises made to the Pueblos and deliver their. titles of patent- in confirmation of Spanish land
grants. Steck'applied to the Land Office for titles for nineteen pueblos,
and suggested that the president of the..United States issue commemorative canes for the occasion, just as the Spanish and Mexican governments had done when civil government was instituted.
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Steck knew that the Pueblo Indians revered the canes or varas as
symbols of thei r governor's authority. These silver-headed canes were
engraved with a cross that was placed on a silver mounting. The Spanish had decreed that the tribes would elect new civil officers at the end
of each year, and the cane became a symbol of the commission given to
the pueblo governor upon his inauguration. The Spanish canes, which
are still used during gubernatorial inaugural ceremonies, could have been
issued in 1598 by Onate, or in 1620 when these offices were instituted
under the auspices of the Spanish crown. Then, as now, the governor
was to represent the pueblo in all important dealings with the outside
world. The governor, who kept the cane in his home during his tenure,
spoke with authority because he possessed its symbol, the Spanish cane.
It is possible that the remaining Spanish canes date from 1620, but it is
unclear whether the canes could have survived the Pueblo Revolt of
1680.
If the Spanish canes do not date from 1598 or 1620, then they prob-

ably arrived when General Diego de Vargas subdued the pueblos twelve
years after the revolt in 1692. Other posibilities include that they date
from six years later when the pueblos were restored to Spanish dominion, or the canes were given in confirmation of an early eighteenth-century agreement or treaty.6 If they were presented in 1620 and survived
the revolt, it may be because the canes had some practical use-perhaps as a unit of measure. Each pueblo grant measured out to 500 varasin cloth or silk. The canes, thirty-three inches in length, was equal to
one vara. Most of the pueblos today possess a cane that is alternately
c
called the "Spanish cane~' or the "Spanish vara."
The earliest American to note the existence and significance of the
Spanish canes in the pueblos was a young officer in the United States
Army who led an expedition into the Southwest in 1807; North of Santa
Fe, on the Rio Grande, the Spanish cavalry met Zebulon M. Pike and
arrested him. Under military escort, Pike and his fifteen men ,were taken
through New Mexico to Chihuahua, for questioning: Pike was presented
to Governor Nemesio Salcedo. Pike had visited the pueblos of San Juan,
Pojoaque, Tesuque, and Santo Domingo. 7 Pike was not allowed to take
notes while he was detained and all his papers were confiscated. As
soon as he was free to return to the United States, however, he wrote a
detailed account of aU he had observed; including precise data. After
his visit to Santo Domingo Pueblo, Pike wrote in his journal on 5 March
1807, "It is a village of about one thousand natives. The Governor was
distinguished by a cane with a silver head and a black tasseL"8
, In 1821 Mexico became independent from Spain; and the new government presented new staffs 'with a silver thimble top to some of the
pueblos. For those pueblos that received them, these canes became the
new symbol of authority. Within a generation, American troops invaded
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the Southwest. Major W. H. Emory recorded that as General Stephen
Watts Kearney's army entered Santa Fe, the villa fell immediately. As
he approached Santo Domingo Pueblo, he was met by mounted leaders
who displayed "canes with tassels, the emblems of office in New
Mexico."9 At the end of the Mexican War in 1848, native tribes that
disturbed the peace became the object of attention of the United States
army, but the relatively peaceful, agriculturally-based pueblo tribes were
allowed to continue their former existence. In the 1860s, when the territory of New Mexico fell again under United States military occupation
during the Civil War, non-cooperative Indian tribes became a serious
concern to Lincoln, to the military department, and to the Indian Bureau. The Pueblo Indians, however, remained peaceful.
In October 1863, when Steck met with Utes at Conejos in southern
Colorado to clearly define the domains of the Ute bands, Lincoln sent
his secretary, John Nicolay, to observe the treaty negotiations. The meeting at Conejos lasted one week. At its successful conclusion, Nicolay
presented the Ute leaders with silver medals from Lincoln. 10 According
to Chester E. Faris, a former Area Director for the Bureau of Indian
Affairs who researched the origin of the Lincoln canes in the 1950s,
Steck may then have perceived the canes as an appropriate symbol to
commemorate the deliverance of land patents. It also made sense to re·

Santiago Naranjo, Governor of Santa Clara Pueblo, holds the Lincoln cane, 1923. Courtesy of the National Anthropological Archives, Smithsonian Institution, Washington, D.C.,
negative number 1963-a.
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ward the Pueblo Indians for their cooperation during the Civil War, but
there is no document that defines the canes as rewards for good behavior.
In mid-December 1863, Steck wrote to his deputy, W.B. Baker, and
assured him that soon he would get the canes of office for the pueblos
and the land patents. On 24 January 1.864 he wrote again to Baker that
he would soon be leaving Washington, D.C. for Santa Fe. Steck said he
would bring the pueblo land patents that were ready and an official staff
for each of the governors, to be used by them as their custom dictated. II
The following month, on 15 February, Steck was in Philadelphia and
ordered from John Dold nineteen canes of ebony. It is unclear whether
alI of the silver mountings were done in Philadelphia or in New Mexico. 12
Dold engraved Lincoln's name on the mountings, and then engraved
the Pueblo's name. Steck paid $5.50 for each cane, according to voucher
# 1 of his "Cash Accounts," filed from February through June 1864. Steck
carried the canes with him on his return trip to Santa Fe.13
Steck left Washington, D.C. on 20 February 1864, accompanied by
his wife, Rose. Their infant son had recently died. Rose was
grief-stricken and ill with consumption, and Steck believed that the climate of the Southwest would relieve her suffering. In Santa Fe, Steck's
half-sister Kate prepared for their arrival, and Baker also looked forward to the arrival ofthe Steck family. Steck had ordered glassware from
St. Louis, Missouri on his way to Washington, D.C. and Baker told him
it had arrived safely in Santa Fe. While Steck was away, Baker had allowed the Aguirre family to stay in Steck's house, but now thl: home
was being readied for Steck's arrival. No one in Santa Fe knew about
the death of the Stecks' infant son.
The folIowing summer, John Ward, Steck's agent for the pueblos,
filed an official receipt for the nineteen canes on 20 July 1864. Ward's
property return for the quarter ending 30 September 1864 shows that
eleven canes or staves of office were issued on 16 and 20 September to
Indian delegations from the pueblos situated south and west of the
agency at Pena Blanca, New Mexico. Those issued to the south and west,
according to Ward's report of30 June 1864, went to Cochiti, Zia, Santa
Ana, Santo Domingo, San Felipe, Sandia, Isleta, Jemez, Laguna, Acoma,
and Zuni Pueblos. At the end of December 1864, Ward's accounts .show
that eight more canes were issued during October and November to
pueblos situated north of the agency: Tesuque, Pojoaque, Nambe, San
I1defonso, Santa Clara, San Juan, Picuris, and Taos. All nineteen pueblos received their canes in 1864. The Lincoln cane idea was developed
by Steck. He ordered the canes, carried them to the Southwest, and then
delivered them to Ward. 14 The Lincoln canes were delivered to the pueblos in the autumn of 1864. The delivery was meant to coincide with the
arrival of land patents from Washington, D. C. Several canes are inscribed
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with the Spanish word a. meaning "to," preceeding the pueblo's name,
and some have ornate floral designs. These may be the work of New
Mexican silversmiths, as replacements for the original silver head.
Legends persist that Lincoln, himself, presented the canes to an assembled group of pueblo governors. However colorful and persistent
these legends may be, Lincoln never traveled to the trans-Mississippi
West while he was president. Another legend maintains that the pueblo
governors went to Washington, D.C. to receive the canes from Lincoln.
In the Handbook ofNorth American Indians: Southwest, Velma Garcia
Mason, Florence Hawley Ellis, and Marjorie F. Lambert all reported that
the pueblo governors received the canes from Lincoln. There is, however, no proof that any pueblo governor received his cane from Lincoln
in Washington, D.C. or in the West. Robert S. Barton concluded that
"despite the imaginative writers who described the cross-country trek
of the governors and the courteous hospitality of Mr. Lincoln, the facts
are ... the President never saw the governors, and they never saw Washington." 15
To what extent was Lincoln involved in the presentation of the canes
that bear his name? Barton states that Lincoln authorized the purchase
of the canes indirectly through the Secretary of the Interior and the
Commissioner of Indian Affairs. Steck had to have all his purchases
approved, and this demonstrates Lincoln's virtual approval through the
chain of command. It is highly unlikely that Steck would affix Lincoln's
name on the canes without some kind of approval from the President.
But Lincoln's appointment book shows no record of any meeting with
Steck, and Lincoln scholars and biographers have not mentioned the
Lincoln canes. There is a possibility, however, that Steck had an opportunity to meet with the president informally. In the letter Steck wrote to
Baker on 17 December 1863, he said:
I will get the staffs of office for the Pueblos. Their patents are
being issued and I have permission to issue goods on hand if
the lease is all right ... Old Abe has been very sick. [He] says
he has been bothered by friends very much [for patronage) but
he has som'ething now that he can give all-smallpox. He is
better. [He went] out to a lecture last night but looked thin and
haggard. 16
If such a meeting took place, the subject could have been the issuance of canes bearing the inscription of Lincoln's signature. Barton
thinks a meeting with Lincoln took place between November 1863, when
Steck arrived in Washington, D.C., and late January 1864, when Steck
received Senate confirmation of his reappointment as Superintendent
of Indian Affairs for the Territory of New Mexico.
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On 27 May 1864, the Santa Fe New Mexican reported that Steck
brought an official vara for each of the pueblos in the territory. 17 In all,
Steck had delivered nineteen canes; Pecos Pueblo was abandoned, and
did not receive a cane. More than a hundred years after Steck brought
the Lincoln canes from Philadelphia to New Mexico, the canes continue
to be the symbol of civil authority for the pueblos. A look at how the
pueblos use the Lincoln canes today points to the significance of Steck's
role, providing the Pueblo Indians with an artifact that could symbolize
their relationship with the United States government.
Zuni Pueblo, the westernmost in New Mexico, spoke a language
unrelated to all the other pueblos. Many photographs exist of Zuni Governors brandishing their canes. For Zuni Pueblo, the canes are not just
an insignia of office, but they believe "the authority of office resides in
the canes." 18 Even in the pre-contact period, the symbol of office was a
special feather staff called a te/nanne. The priest who appointed the officials placed the staff in their hands, said a prayer, and breathed on the
feather staff four times, thereby charging the recipients with the responsibilities of office. 19
After the Spanish brought canes to Zuni Pueblo to be used in the
commission of civil offices, the feather staff was replaced by the new
Spanish cane. In the territorial period, the Lincoln cane was adopted.
There was a gradual secularization of Zuni Pueblo government and the
election of the governor and other officials has replaced their appointment by the religious hierarchy. Today, the head cacique presents the
Lincoln cane to the governor after his election. 20 Since the 1940s, only
the Lincoln cane has been used as the authority of office; when the cane
is taken away, the official has no power. In Zuni Pueblo, if a caneless
man were to give an order, the proper response would be, "Where is
your cane?"21
Once, Zuni Pueblo lost their Lincoln cane. Immediately, they requested that the Bureau ofIndian Affairs supply a new one. In the meantime, uneasiness characterized the pueblo and a serious search took
place. Although a new cane was sent from Washington, D.C., Zuni
Pueblo returned it after recovering the original cane. At Zuni Pueblo,
the practice of breathing on the cane was important. Indeed, the term
for governor is Ta pu pu or "he who blows on wood. "22 It is unclear if
the pueblo still possesses its Spanish vara, or if it ever had a Mexican
cane. If these canes do exist, neither is used.
Acoma Pueblo is located sixty miles west of Albuquerque and is
one of two pueblos that speak a dialect of the western Keresan language
family. Traditional culture is strong at Acoma Pueblo and it is the medicine man who presents the canes to the new office holders in January.
The Lincoln cane is presented to the governor, the Spanish cane to the
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Mariano Carpentero, Governor of Sandia Pueblo, holds the Lincoln cane, 1899. Courtesy
of the National Anthropological Archives, Smithsonian Institution, Washington, D.C., negative number 2079-a.

first lieutenant, and the Mexican cane to the second lieutenant. Acoma
is one of the few pueblos that possesses all three canes, and still uses
each one. 23
Laguna Pueblo is the second western Keresan-speaking pueblo, located forty-two miles west of Albuquerque. It is considered the wealthiest and probably the most acculturated of all the pueblos. 24 Secular
offices are filled through appointment by the religious hierarchy at Laguna Pueblo. Despite this acculturation, Ellis notes that a "Water clansman still ritually 'feeds' and cares for the sacred canes of office once
belonging to the hunt and the town chiefs. "25 At Laguna Pueblo, all canes
are blessed and presented by the Catholic priest: the Lincoln cane is
presented to the tribal governor, the Spanish cane to the first lieutenant,
and the Mexican cane to the second lieutenant. The tops of the canes
are worn down from use and any inscriptions are obliterated. 26
Taos Pueblo is the northernmost in New Mexico and is Tiwa-speaking. Secular government is strong at Taos Pueblo and it maintains a strict
conservatism. The Taos Pueblo Council annually elects twenty-two civil
officers. To be eligible for office, one must have been initiated into a
society, exemplifying the influence of religion and religious leaders on
the secular system. 27 The governor receives four canes of authority at
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the beginning of his one-year term. The war chief, who is somewhat on
the same level as the governor, receives one cane. 28 Since the governor
receives the Lincoln, Mexican, and Spanish canes, the other two canes
may be domestic versions.
Picuris Pueblo is the second of the two northern -Tiwa-speaking
Pueblos. The pueblo had shifted to a more secular orientation by the
1960s, and the cacique was replaced by the governor as the leader of
the pueblo. The annual election of officers takes place in the community building on New Year's Day where all men over the age of eighteen
are allowed to vote and form a collective community council. In 1883,
Picuris Pueblo lost the silver top of its Lincoln cane and replaced it with
one designed by the Indian Agent, Pedro Sanchez. In a 1977 photograph, the sheriff, the first war chief, and the governor each held a cane.
T~e governor had possession of the Lincoln cane. 29
Fifteen miles north of Albuquerque is the Sandia Pueblo, one of
two southern Tiwa-speaking people. The cacique is the spiritual and
"true" leader of the village and is considered "the mother of the people."
He and his assistants, in consultation, choose the governor, who serves
as the administrator of secular authority and receives the Lincoln cane.
The governor and other officers serve one-year terms. 30
Isleta Pueblo is the second southern Tiwa-speaking tribe. At Isleta
Pueblo on New Year's Day the town chief sprinkles the canes with his
medicine bowl and gives them to the secular officer at Squash kiva. 3 ) A
strong rule of secrecy prevails, but it is known that the governor receives the Lincoln cane, the first lieutenant receives the Spanish cane;
and, the native-made shorter canes, decorated with beads, are given to
the second lieutenant and the war captains. Isleta leaders are nominated
from each moiety and then chosen by vote. 32
At Isleta Pueblo, a political schism .occurred between 1940 and 1942.
The pueblo was divided between the progressives, called "Radicals,"
and the conservatives or traditionalists. The Radical Party governor refused to turn over his office to the new governor who had been chosen
from the conservatives. The Lincoln cane was given instead to a medicine man belonging to the progressives. Isleta Pueblo had two governors, one appointed, but without a cane, and one with a cane, but not
appointed. 33 Isleta Pueblo believes that the power of office resides in
the Lincoln cane. The unwillingness to transfer it illustrates both the
divisions within the pueblo and the importance ofthe Lincoln cane as a
symbol of political authority.
In 1838, the survivors of Pecos Pueblo joined Jemez Pueblo. On 18
June 1864, Steck received a visit from the thirty-two survivors who
wanted to sell their lands granted to them by the Spanish government in
1689. The claimants possessed congressional confirmation of their surveyed land granted to them in December 1858. Steck's subsequent 1et-

138

NEW MEXICO HISTORICAL REVIEW

APRIL 1994

ter to Dole reported that the Pecos grant covered several hundred acres
of fine farming lands and included one of the best water-power sources
in the territory. He thought it could be sold for at least ten thousand
dollars. Steck had not provided Pecos Pueblo with a Lincoln cane and
their Spanish cane was either lost or sold. 34 In 1952, Faris noted
The people of Pecos were in possession of a black ebony stick
like the regular pueblo canes of the other pueblos but having a
highly floralled crown without inscription in brass ... maybe
Pecos made their own stick and crowned it with what they could
get. 35
Today, there are still Pecos Indians at Jemez Pueblo. 36 The civil
government at Jemez Pueblo is selected by the cacique and his staff.
The canes are blessed by the priest on 6 January, the feast day of the
Three Kings, and the newly-appointed governor receives both the Lincoln cane and the Spanish cane. The first lieutenant receives the Mexican cane. The officers conduct all tribal business with the outside world
and receive no salary. A year's service is regarded as a "duty" to their
people. 37
The other Keresan-speaking pueblos have cultural characteristics
in common. Cochiti Pueblo, on the west bank of the Rio Grande in cen-

Vicente Jiron, Governor of Isleta Pueblo, holds the Lincoln cane, 1899. Courtesy of the
National Anthropological Archives, Smithsonian Institution, Washington, D.C., negative
number 2003.
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tral New Mexico, no longer has a Spanish cane or a Mexican cane. The
head religious leader, the cacique, presents the Lincoln cane to the incoming goven,lOr when he takes office in January. 38 The cacique, or Flint
Headman, names the governors and war captains. The cacique is considered the "mother" of his people, as in other pueblos. 39 Cochiti
Pueblo's Lincoln cane has a floral silver top, which indicates the original silver mounting may have been lost and was replaced by a local
jeweler.
Santo Domingo Pueblo, on the east bank of the Rio Grande. is thirtyfive miles southwest of Santa Fe and is Keresan-speaking. Traditionally, the cacique designated the war priests and the Shikami medicine
society headman made appointments to secular offices that had Spanish origins. Young men were selected for service in one of three offices:
war captaincy, governorship, and the office of fiscale. A council of elders is made up of men who have served in one of the major offices.
Today, former governors, who serve as lifetime members of the council, choose the governor, lieutenant governor, mayor,and lieutenant
mayor for one-year terms. 40 The governor receives the Lincoln cane.
San Felipe Pueblo is the central village of the five Keresan-speaking pueblos in the Rio Grande Valley. The cacique appoints the governor, lieutenant. eight captains, and six fiscales yearly. 4l The Lincoln cane
is given to the new governor in January. Santa Ana Pueblo governors
have often had their photographs taken with the three canes they possess. The Lincoln canes and the Spanish cane are presented to the new
governor in January and the Mexican cane is presented to the tribe. 42
The civil government, originally set up to handle relations with the Spanish, has evolved so that now the pueblo governor is the principal intermediary with the Americans. All officers,are appointed yearly by the
cacique; the civil administration includes a governor, his lieutenant. four
or five captains. and six fiscales. 43
Zia Pueblo, a Keresan-speaking Pueblo, is located on the Jemez
River, thirty miles north of Albuquerque. Zia Pueblo's Lincoln cane has
a floral design inscribed with the Spanish word a, preceeding the tribe's
name, and "A. Lincoln Pres. U.S." Sebastian Shije received the first
Lincoln cane, according to pueblo records. Both the Lincoln cane and
the Spanish cane are given to the governor. In 1943 an article on Zia
Pueblo referred to a Mexican cane of dark brown wood carried by the
lieutenant governor. It had a silver head and ferrule with an engraved'
cross. That cane no longer exists today.44 At Zia Pueblo, the cacique
appoints the governor (Dabopo in Zia), the lieutenant governor. and four
assistants or capitanes, who function as intermediaries for the pueblo.
Zia Pueblo, which rejected tribal reorganization under the 1934 Indian
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Reorganization Act, uses a Spanish cat-o-nine-tails along with their
canes as symbols of office. Former governors, known as principa/es,
serve on an informal advisory panel to each new governor. 45
There are six Tewa-speaking pueblos, of which San Juan is the largest and the northernmost in New Mexico. Lacking a Mexican cane, San
Juan Pueblo presents the Lincoln cane and the Spanish cane to the new
governor in January. The tribal council makes the presentations. Many
photos exist of San Juan governors with their canes and it is possible to
see the canes at San Juan Pueblo's feast day every June. 46
Santa Clara Pueblo, on the west bank of the Rio Grande between
Santa Fe and Taos, is also a northern Tewa-speaking pueblo. The Lincoln cane, elaborately engraved, and the Spanish cane, incised with a
cross, are presented to the newly-elected governor by the former governor on 6 January, Three King's Day. The canes, blessed by the priest,
have different colored ribbons attached to them. The governor is entitled to add a ribbon when he is elected. There were twenty-two
multi-hued ribbons on the cane in 1960. After the Lincoln cane is presented to the governor, dancing follows in front of the governor's house.
A feast is held, and a bowl of saGred corn meal is kept next to the cane
in the governor's living room. The cane is also used in kiva ceremonies. 47
San I1defonso Pueblo is located twenty-two miles northwest of
Santa Fe, and is Tewa-speaking. Traditionally, their secular government
consisted of a governor and his two lieutenants, who were elected by
the moiety chiefs and the earthly representatives of the mythological
twin war gods. Today, the governor is elected for a two-year period.
Factionalism at San I1defonso Pueblo reached a peak in 1930. The North
Plaza was the home of the governor and he refused to relinquish his
cane to the new governor, who was chosen from South Plaza. North
Plaza is numerically and economically superior to its neighbors. For a
while in the early 1940s, governors were nominated and elected from
each of the plazas in alternating years. This agreement kept on until
1945. In the early 1950s, San I1defonso Pueblo did not elect a governor. 48
According to a clipping from the Denver Post, the governor from
San I1defonso Pueblo wrote a letter to President Dwight D. Eisenhower,
asking "Will you mail me a Lincoln cane-mine has disappeared and
I'll lose my authority:"49 The governor, however, was not a real governor; it is not known if Eisenhower responded. It is also not known if
any canes exist at San I1defonso Pueblo, or if they are used ceremonially. San I1defonso is the only pueblo that elects its governor for a two-year term.
Pojoaque conducts no ceremonies and has no cacique. The Pueblo
maintains its identity by participating in religious and community events
with nearby pueblos, particularly with Nambe and Santa Clara. 50 Lam-
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Antonio A1churleta, Governor of San Juan Pueblo, holds the Lincoln cane, n.d. Courtesy
of the National Anthropological Archives, Smithsonian Institution, Washington, D.C., negative number 2031.

bert wrote that in 1954 George Callaway of the Chalchikuitl Turquoise
Mines near Cerrillos, New Mexico brought in an extremely interesting
old watch he had found in the turquoise mine. The watch was in very
bad condition, badly weathered and damaged, but nonetheless one could
clearly see the name of A. Lincoln etched on the inside ofthe back cover.
The style of the etching was identical to that of the Lincoln canes. 51
Calloway had perhaps solved the problem of what happened to Pojoaque
Pueblo's Lincoln cane. The original silver mounting could easily have
ended up as a watch casing in hard times.
Tesuque Pueblo is the southernmost of the six Tewa-speaking pueblos. Only nine miles north of Santa Fe, it is the closest pueblo to that
city and the most conservative of all the Tewa villages. Tesuque Pueblo
follows the unique practice of rotating the governorship among four
men. 52 After the new governor is selected, a former governor, selected
by the out-going governor, presents the canes. The Lincoln, Mexican,
and Spanish canes are given to the new governor to keep during his
tenure of office. 53
In July 1960, at the Republican National Convention in Chicago,
Illinois, all nineteen pueblo governors were presented with silver medallions to commemorate the grant "by President Abraham Lincoln" of
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the famous Lincoln canes. In a formal ceremony on the convention floor,
Glenn Emmons of Gal hip, New Mexico, the United States Commissioner
ofIndian Affairs, presented each governor with a medallion that had an
image of Eisenhower on one side and Lincoln on the other. The presentation was broadcast on national television. Thirteen governors had carried their Lincoln canes to the convention and participated in "Lincoln
Day" on the one-hundredth anniversary of the first Republican president. Some of the governors were interviewed on the Dave Garroway
show. Participants included a governor and his aide from each of the
following pueblos: Acoma, Cochiti, Tesuque, Picuris, Laguna, Nambe,
Pojoaque, Sandia, San Juan, Santa Clara, Santo Domingo, Zuni, and
Zia. Three of the governors admitted to being Democrats. The others
said the ceremony would not sway their vote in the upcoming presidential elections. S4
The Lincoln Canes have been remarkably significant as symbols of
civil authority among the pueblos. They are Dr. Michael Steck's legacy,
and still playa role in pueblo civil administration. Although originally
intended as commemorative gifts, marking the arrival of United States
land patents, the canes have since symbolized the authority of each
pueblo's secular leader. The Lincoln canes are symbols of political power
and significant cultural artifacts that represent the peaceful relations
between the pueblos and the federal government.
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The Fight for Life: New Mexico
Indians, Health Care,and the
Reservation Period
PETER THOMPSON

During the formative period of United States Indian policy, Native
Americans fought white encroachment, broken treaties, and a land hungry Western culture incongruous with its own.· They fought for their
. homelands and their traditioI1al ways of life-and lost. During the reservation period, Indians fought starvation, disease, and squalid living
conditions. They fought for life itself. Although in general the tribes
prevailed-did not succumb to extinction-the extent to which they
were "victorious" in this struggle is relative. United States policies of
the early twentieth century attempted to assimilate Indians into American society; however, for the.most part assimilation did not follow. The
reservations, and the struggle to survive still exist, leaving the United
States and the State of New Mexico a social and humanitarian issue
that has yet to be completely rectified.
Given the limited sources (the written record) available to the traditional historian to include an Indian perspective (one that utilizes Indian sources), this article is bibliographically one-sided. 2 Primary
information is drawn from Indian Office reports and correspondence,
journals and diaries of Presbyterian missionaries, and Indian Rights
Association (IRA) publications. Secondary sources focused on this time
period, the post-Civil War decades of the nineteenth century, are written primarily by non-Indians. Nevertheless, the sources used offer valuable and often disturbing insight into the effects of reservation policy
on health conditions of New Mexico Indians and the obstacles involved
in extending medical care to the reservations. 3
Peter Thompson recently completed a masters program in Ottoman History at the American University in Cairo, Egypt.
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Frank Hamilton Cushing provides an unique starting point for this
investigation. Cushing was a member of the first Smithsonian ethnological expedition sent to study American Indians, which was dispatched
to Zuni Pueblo in 1879. While there, Cushing assisted two medicine men
with a surgery performed on a man suffering from a severely sprained
foot. Cushing described the operation in detail. Various instruments were
used: some were natural (roots, pifion sap, and herbs used as disinfectants and healants); some were spiritual (medicine stones and roots,
bark, dyes, woods, representing various aspects, or spirits, of the wound
and of healing); and some instruments were manufactured (namely the
scalpels, whose tips were made from chips of glass and obsidian). With
careful consultation between the two medicine men throughout, a deep
incision was made along the swelling. Much of the swollen areas, apparently infected and turning black, were surgically removed. Other parts
of the wound were treated with medicinal herbs. The incision was sanitized and closed, and for several weeks the patient was fed a strict diet
that had both medical and spiritual significance. The wound was frequently cleansed and rebandaged, and a quick, complete recovery was
reported. 4
Cushing's account is informative for several reasons. First, it raises
the question: did Indians need western medicine? Before the reservation period it is probable that they did not. As early as 1892, Eric Stone
claimed Indian medicine met the Indians' traditional needs far more
extensively than is usually credited to them. 5 Most North American
tribes understood digestive problems, pleurisy and pneumonia, wounds
and fractures, and the medicinal value of roots and herbs as well or better than their western counterparts.
Second, Cushing's observations illustrate the differences between
Indian and western medical beliefs and practices. 6 Cushing commented
on the objections a western doctor would have raised about the overall
"legitimacy" of the surgery, namely the use of medicine stones and symbolic, as opposed to chemically active, roots and herbs. The medicine
men invoked healing spirits to grant them guidance and strength, and to
give the patient endurance. Furthermore, the medicine men believed
the injury itself, suffered in a minor fall from a horse, had been made
traumatic by a greater force, a "magical or ghostly arrow."
Many Indian tribes attribute the outbreak of disease to the violation
of a taboo or a social or spiritual norm, or to an attack from a supernatural force. Conversely, good health is considered, especially among
the Navajo, a fundamental blessing of life and a sign of spiritual strength
and balance. With the social turmoil and harsh conditions of the reservations, the spiritual world undoubtedly seemed to the Indians very
much out of balance. Their oppressed, confined lives, full of health dangers never experienced before, must have suggested some profound
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spiritual disfavor-with the task of finding a new balance, purity, and
favor a difficult one indeed. Concomitantly, western medicine, and certainly the Indian Office, denounced Indian medicine as a detriment to
Indian health and to efforts to "civilize" Indians and make them amenable to western culture. The 1882 Rules for Indian Courts, issued by
the Indian Office, officially condemned medicine men and forbade them
to practice medicine. 7
Beyond the conflicts between Indian and western medicine, the reservation period turned upside down the traditional medical needs ofthe
Indians. s Reservation containment, usually adjacent to United States
military outposts, exposed Indians to disease and epidemics, especially
smallpox and venereal disease. Reservation housing, when it existed,
seldom provided sufficient protection from the elements, and. crowding
created sanitary problems previously never known to Indians. Water
supplies were often impure or inadequate. Rations were frequently in
short supply, rancid, or contaminated (the Hampton Institute, which
studied medical issues among American Indians, charged that tubercular cattle were consistently sold to, and consumed by, Indians).9 Tuberculosis, trachoma and other eye diseases, smallpox, venereal disease,
.and spinal meningitis were persistent threats to Indian health-threats
that traditional Indian medicine was powerless to treat or overcome.
In short, the reservation period created staggering health problems beyond the traditional scope of Indian medicine and introduced western
medicine as a force of opposition to Indian medical practices.
In New Mexico, the Army of the West gradually enforced reservation containment during the decades following the Civil War. Once "pacification" was achieved, vaccination against smallpox was the first health
service provided to Indians by federal authorities. 10 In July 1870, William Kolbe, acting Assistant Adjutant General of the New Mexico Territory, instructed Dr. Jules LeCarpentier, probably a contract surgeon hired
by the Indian Office for this specifiC program, to vaccinate the Navajo
. and Arizona Moquis. lI Before examining LeCarpentier's efforts, however, it is important to consider the circumstances that established the
Navajo Reservation.
In 1862, the Navajo and the Mescalero Apaches were militarily subdued and forcibly settled at Bosque Redondo in southeast New Mexico
by Brig. Gen. James Carieton. 12 Carleton envisioned transforming
Bosque Redondo, a forty-square-mile track of barren land, into a self-sufficient reservation, and thereby create a hallmark of reservation policy.
Instead, the two tribes suffere4' six years of starvation, thirst, exposure,
and disease (especially smallpox and venereal disease). The extensive
loss of life was compounded by the many deaths along the forced
marches to and later from Bosque Redondo. In 1868, due to the efforts
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of Superintendent Michael Steck and others, the Bosque Redondo "experiment" was abandoned. The Mescalero were moved to Fort Stanton
and the Navajo were placed on their current reservation.
By 1870, when Dr. LeCarpentier began his vaccination program, the
greatest threat to the Navajo tribe-the squalor of Bosque Redondowas over. LeCarpentier, though concerned about several health issues
on the reservation, reported that his efforts with the Navajo were successful. The Navajo were receptive to the vaccinations, and he had "an
easy time of it."13 He began at Fort Defiance, and then went out to
more remote areas of the reservation. In all 2,134 men, 1,753 women,
and 2,028 children were inoculated. In fact, LeCarpentier's only frustration was with the Indian Office. He repeatedly asked for additional
amounts of vaccine, and stressed that the population of the Indians was
far greater than the Indian Office realized. In return, the Indian Office
demanded he account for the "excessive" amounts of vaccine used. 14
Other vaccination programs are less documented and suggest poor
coordination within the New Mexico Superintendency. In April 1872,
O.F. Pipen of the Southern Apache Agency, anticipating the seasonal
bouts with smaIl pox, requested six scabs of vaccine. In June, Dr. A. V.
Ellis, Post Surgeon at Fort Tularosa, warned the Indian Office that the
"sickly season" was approaching and that preventing an epidemic absolutely depended on possessing adequate amounts of vaccine. By September, the requests were urgent, reiterating the crucial importance of
vaccinating the Indians. The vaccine finaIly arrived in October.
In 1872 as well, J.S. Armstrong of the Abiquiu Agency requested
sufficient smallpox vaccine to inoculate 900 Indians. His requests, like
those of the Southern Apache Agency, were issued over several months,
and grew progressively urgent; however, there is no indication if vaccine was sent. Furthermore, the Abiqui Agency, like the Taos and later
the Cimarron Agencies were, in effect, merely rations stations established to discourage depredations by bands of Jicarilla Apaches roaming across northern New Mexico and not yet placed on a reservation.
Significantly, there are no reports of vaccination programs at the
Mescalero Apache Reservation. For this and other reasons, namely malnutrition and exposure, the Mescalero Apaches did not easily recover
from Bosque Redondo. The Mescalero population, estimated at between
two and three thousand Indians in 1850, fell steadily during and after
Bosque Redondo-reaching a low point of 450 Mescaleros in 1888. 15
Impending extinction finally prompted the Indian Office to address the
plight of the Mescaleros.
The absence of smallpox epidemics at the Navaho and Southern
Apache Agencies, and the efforts the agencies exerted to obtain vaccine, suggest that vaccination programs, when put into effect, significantly curbed epidemics. Moreover, the programs for the first time
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brought doctors face to face with the medical needs of the reservations.
Among the Navajos, LeCarpentier diagnosed syphilis, scrofula (tuberculosis), chronic rheumatism, and ophthallnia and trachoma (eye diseases). Furthermore, he staied that the Navajos repeatedly asked for
"general treatment," which he gave as time and supplies allowed. Both
Dr. LeCarpentier and Dr. Ellis of the Southern Apache Agency urged
the superintendency to address the medical needs of the Indians, not
only because of poor health conditions, but because the Indians were
receptive to western medicine. In 1871, the Bureau ofIndian Affairs, in
part responding to these and similar reports, authorized its superintendents to appoint physicians to their agencies.
Finding doctors to serve on the reservations, however, was yet another challenge. 16 The Medical Corps of the Regular Army was the largest and best trained medical body in the frontier regions, yet it was also
extremely understaffed. 17 Furthermore, the Southwest was not a popular duty post, and its rugged terrain and poor economy undoubtedly
discouraged civilian physicians from relocating there. The Indian Office had even less to offer in terms of salary, living conditions, and medical facilities than an Army career or private practice. Nevertheless, most
agencies eventually hired doctors, though their skills may have been
substandard and their tenure often brief. Detailed information about
these doctors is sparse and difficult to locate. Their names exist in superintendency correspondence and on medical reports of agencies, but
biographical information is nearly nonexistent. 18
In 1871, the Navajo tribal council agreed, after lengthy debate, to
use tribal funds to hire Dr.. James Aiken as agency physician (the superintendency had refused to allocate the funds). Records, however, do
not detail Dr. Aiken's short term on the reservation. In 1872, John
Menaul, admitting he was not a medical college graduate but with an
extensive medical background nonetheless, replaced him as physician
to the Navajos. Menaul is one of the few physicians whose background
is known. 19 He studied medicine at the University of Pennsylvania in
1867. After several years of missionary work in Africa, Menaul relocated to New Mexico, where he married Charity Ann Gaston, reportedly the first female missionary in the territory.
Although Menaul established one of the most beneficial, or at least
best documented, agency clinics in New Mexico, he often found his
workload at Fort Wingate overwhelming. He promptly informed Superintendent Nathaniel Pope that the number of Indians requesting treatment was far greater than his capabilities. After exhausting his
reservation supplies, and nearly out of his personal stores, Menaul requested that the next military ration wagon sent to the fort be loaded
with whatever medical supplies were available. 20 Two months later he
complained to.Pope that the estimated number of Indians on the reser-
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vation and the types of diseases prevalent were far greater than the Indian Office realized. Menaul stressed that he had made great strides in
developing trust with the Indians, but without supplies he would be
forced to shut the doors of his clinic.
Menaul's medical reports confirmed LeCarpentier's diagnoses of
rheumatism, "sore eyes" (probably trachoma), syphilis, and rheumatic
fever. Menaul saw an average of eleven patients a day, many of whom
traveled great distances to reach the agency, and asked to take medical
supplies back with them. An 1874 summary report listed 716 Indians
treated, 19 whites treated, 459 prescriptions filled, and 6 teeth extracted.
Menaul also reported a great many deaths and much sickness due to
inadequate shelter during the previous severe winter. Menaul's May
report listed 1,229 Indians treated, 13 whites treated, 920 prescriptions
filled, and 2 teeth extracted. The large number of cases was due to the
arrival of the season's annuity goods, which brought all of the Indians
to the agency.21
In a remarkable personal effort to provide health care to the Navajos, Miss Elizabeth Thakara, a Presbyterian volunteer worker, almost
singlehandedly built a hospital at Fort Defiance. 22 For five years she
solicited funds for the project and in 1895 began construction. The need
for the facility was so urgent that it opened before completion. During
the first months of the hospital, Dr. Finnegan of the Navajo Agency
was the only physician; there was no furniture (patients lay on the floor),
and supplies and medical goods were available only when donated. The
hospital, however, survived and grew. In 1897, Francis Luepp of the
Indian Rights Association praised the facility, although he found it extremely overworked. 23 Dr. Finnegan faced a backlog of surgical cases
and Miss Thakara, without any outside help, acted as nurse, cook, laundress, and housekeeper for the entire hospital.
Although the Navajo hospital was undoubtedly beneficial in many
respects, it perhaps created conflicts between the Navajos and western
medicine. 24 The hospital allowed far more complex medical procedures
than the agency clinic. The Navajos likely considered the often involved,
personal medical examinations rude and offensive. Notions of hospital
isolation and quarantine, necessary for those patients with contagious
diseases, contradicted Indian notions of healing. Most disturbing to
the Navajos, however, once a patient died at the hospital it became a
very suspect, if not a forbidden, structure to enter and a dubious place
to find healing.
The Indian Office searched for seven months for a physician for the
Mescalero Apache Agency. Dr. H.S. Tedemann was finally appointed
in June 1872. The agency records (which were either neglected by agents
or lost), give no details of Tedemann's tenure, nor do they acknowledge or explain the widespread malnutrition, reoccurring epidemics, and
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alarming death rate of the Mescalero. Early in 1871, however, agent
Curtis asked Santa Fe for permission to hire a contract surgeon to vaccinate the Mescaleros. Santa Fe denied his request on the grounds, incredibly enough, that inoculations were the responsibility of the agency
physician-a position which did not exist until Tedemann was hired the
following year.
In 1873, a similar incident developed at the Southern Apache Agency
when agent Ben Thomas actively encouraged Santa Fe to remove Dr.
Henry Duane, the agency physician. Duane, since no housing was available for the doctor or his family among the Indians, was assigned to the
military post in Tularosa, a location inaccessible to the Indians. The
agency, therefore, was paying the doctor one-hundred dollars per month
to provide medical services for soldiers and their families at the military
post and not the Indians of the agency. To ~upport his claim, Thomas
submitted Duane's medical reports, which listed only seventeen Indians treated (eight for conjunctivitis) over a three-month period. Thomas' petition was denied.
It was also common for military doctors to offer medical treatment
to Indians since nearly all Indian containment occurred at, and reservations were established near, forts. The most notable aspect of this dynamic was the battle between these doctors and the Indian Office for
compensation. Dr. Ellis at Fort Tularosa claimed he treated "sick,
wounded, or crippled" Indians on a daily basis and spent nearly a year
haggling with Santa Fe for $800 in payments. 25 Less frequently, civilian doctors petitioned reimbursements for treatments given off the reservations. For example, Dr. 1. C. Willter billed the Indian Office
twenty-five dollars for treatingChiricahua Chief Mangus Coloradus.
Winter stated that Coloradus, while intoxicated, had been beaten by civilians so severely that his wounds "separated flesh from bone. "26
The Pueblo Indians faced unique challenges during the reservation
period. 27 They did not fit preconceived western definitions of tribes that
had to be conquered and "civilized," but instead were obviously longsettled agrarian and trading societies. The Pueblos did not significantly
challenge United States troops and may have sought the Army's protection from Navajo and Apache raids. In general, they were not displaced, and their survival was not dependent on government provisions
or rations. Tlierefore, the Indian Office frequently overlooked its responsibilities to the Pueblos, especially in regards to health services. In 1866,
W.M.F. Arny advised the territorial government to make the Pueblo Indians citizens and help protect their welfare, but the governor disagreed. 28 For the majority of the reservation period, the Pueblos existed
on the fringe of Indian Office and territorial government policies. Of-
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ten, this was a welcome isolation for all concerned, but when recurrent
epidemics swept through the pueblos it became, for the Indians, a lethal
isolation.
Superintendency documents do not indicate when a physician was
first appointed to the Pueblo Agency. In 1872, however, agent Cole
requested a new "ambulance"-the existing one was worn beyond repair-so he and his physician could visit the various pueblos. His request went unanswered. Eight years later in 1880, agent Ben Thomas,
formerly of the Southern Apache Agency, informed the Indian Office
that the Pueblo Agency was too scattered to effectively use a physician
and that he would not spend money to hire one. Instead, he reserved
forty dollars in each year's budget for medical supplies to be purchased
and dispersed at his discretion.
In the absence of agency physicians, Presbyterian missionaries attempted to bring medical care to several pueblos. Many religious denominations were active among Native Americans, but the Presbyterians
in particular are relevant to this study because they included medical
care in the scope of their missionary work. Many Presbyterian missionaries were trained and certified medical doctors. Furthermore, the Indian·Office assigned several Presbyterians to New Mexico Agencies-in
part because agent Ben Thomas, a Presbyterian, leaned on the Indian
Office to enlist their help. 29 Although a great deal of information about
Presbyterian work in New Mexico is available, little information is focused on Indian health. Placing the missionaries on the reservations,
however, indicates a source of western medicine among the Indians.
Specifically, Dr. Menaul was not only agency physician to the Navajo and later the Southern Apache Agencies, but served the Laguna
Pueblo as Presbyterian missionary as well. In 1877, the Reverend J.M.
Shields, M.D. began missionary work at both Jemez and Laguna Pueblos. The same year, Dr. H.K. Palmer and T.F. Ealy established a mission
at Zuni. In his diaries, Ealy, often criticized by his peers for his lack of
progress at Zuni, echoed the frustrations of many missionaries when he
recounted the difficulties of both providing for and protecting his family, and fulfilling his missionary obligations under very rugged conditions. 30
Assessing the health conditions of the New Mexico Indians during
the reservation period is difficult. Indian Office reports rarely addressed
health questions, and those that did often contradicted concurrent reports or were obviously spurious. In March 1863, a Joint Special Committee of Congress, reacting to conflicting criticisms of reservation
policy, directed an inquiry into the conditions of all Indian agencies in
the United StatesY In their report of January 1867, the Special Committee concluded that the overall population of the tribes was decreasing because of white encroachment, the destruction of game, the Indian
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wars and disease (principally smallpox, measles, cholera, venereal disease, and tuberculosis). In New Mexico, however, testimony from several physicians, most of whom were connected with the military, declared
that conditions were fine, even at Bosque Redondo. Despite the bleak
conclusions of the Special Committee, testimony from New Mexico
military officers and doctors either turned a blind eye to health problems, ignored the severity of Indian suffering, or blamed Indians for
their own poor conditions.
New Mexico superintendents were hesitant to give Washington candid assessments of their agencies. Reports of grim conditions implied
the need for government action, which invariably involved budget increases that superintendents were reluctant to ask for and the Indian
Office rarely approved. When superintendents did voice concern; the
Indian Office was often unsympathetic. In 1866, Superintendent Norton
reported that the superintendency was in deplorable shape and demanded help from the Indian Office. 32 Secretary of the Interior Cooley,
however, retorted that action would not be taken because no funds were
available and reminded Norton of the heavy debts already incurred by
the New Mexico Superintendency. Conversely in 1869, Superintendent
Clinton reported that all the New Mexico agencies were in order and
well supplied, although he admitted that he did not visit any of the agencies. In 1870, Superintendent Nathaniel Pope, in an exceptionally critical initial report to the Indian Office, described a superintendency in
shambles. 33 A crop failure had left the Navajo Indians destitute and for
niore than a year, the Southern Apaches had been completely overlooked
by the government and had received no federal compensation, rations,
or services. The Abiquiu and Cimarron Agencies had been incorrectly
included as part of the Ute Treaty of 1868 and without Congressional
action to recognize these agencies, no channels existed to appropriate
funds or supplies to them. The status of the Pueblo Indians, as either
wards of the government or citizens of the territory, was unclear. Therefore, total inconsistency was the rule in terms of dealing with them.
Pope's report inspired no government action.
Agency reports were generally frank about the conditions of the
reservations. They focused on the financial accounting of the agencies,
the temperament of the Indians (quiet or hostile), the progress (or lack
of it) towards Indian self-:sufficiency, and incidents of depredations.
In regards to health, the issue surfaced only when major crises developed-at which point agents repeatedly voiced frustration about the
hardships Indians were suffering and the agents' inability to help.
In 1870, the Southern Apache Agency complained of poor shelter
and scant clothes and blankets to issue in the face of impending winter.
Agent Hennisse reiterated Pope's frustration with the legal status of the
agency, which made procuring supplies difficult to impossible. 34 He
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also cautioned that the Southern Apaches had a "warpath" attitude because of hunger and privation. Later that year, many of the Indians fled
to Mexico, were pushed back into the United States by Mexican forces,
and were then nearly annihilated by United States troops.35 Those who
survived were relocated in Arizona.
In 1871, the Cimarron Agency reported that the Jicarilla Apaches
were entirely without blankets or shirts. Furthermore, agent Rowell
claimed that supplies had not reached the Indians for two years, but
instead had been stolen by Indian agents. Although Rowell eventually
received $300 to buy clothing, he protested that the amount would not
provide even one piece of clothing for each Indian.
The Navajos faced frequent cycles of crop failure and starvation.
During the crop failure of 1871, agent Miller pleaded with the Indian
Office for three months for emergency food supplies. 36 He warned that
depredations were sure to increase if starving conditions were not alleviated. When Santa Fe did not respond, Miller acted on his own initiative and borrowed 20,000 pounds of corn from Fort Wingate. His
correspondence ended in March 1872, with a last request to borrow an
additional 50,000 pounds of corn from the fort and with no clear indication of the outcome of the situation. Two years later, agent Arny blamed
a severe winter for leaving half of the estimated 9,000 Navajos destitute
and starving, and reported that he was powerless to alleviate suffering.
Again, the outcome of the crisis is not documented.
In 1895, the IRA was involved in a bizarre situation on the Navajo
Reservation. 3? Yet another crop failure pressed agent C. Williams to
petition Santa Fe for help. None came. Next, he corresponded directly
with Washington, relating the crisis and asking for assistance. Washington sent a special agent to New Mexico, who reported that the reservation was in order. Nevertheless, urgent correspondence from both on
and off the reservation describing widespread starvation and suffering
continued to arrive in Washington. A second and even a third special
agent were dispatched to the Navajos, both of whom declared there was
no crisis. Finally, the IRA sent its own agent to investigate, who reported the Navajos were in fact starving and that the Indian Office completely misunderstood the Navajo Reservation. The IRA agent explained
that near the agency itself, where rations were stored, the Indians were
not suffering, but in outlying areas conditions were deplorable. The
agency had no means to transport food to where it was needed, and
even if adequate transportation had existed, available provisions were
not sufficient to feed the Indians. With urging from the IRA, the Indian
Office appropriated $25,000 in emergency relief.
In 1874, the Abiquiu Agency reported starvation among the Jicarilla
Apaches. 38 According to agent Robbins, horses were so weak Indians
could not travel to the agency for what little provisions were available.

PETER THOMPSON

155

Several months later, Robbins informed Santa Fe that the agency was
without foodstuffs of any kind. He had tried to procure provisions independently, but the agency had no funds. He requested 10,000 pounds
of wheat to help support the agency until the beginning of the next fiscal year. His next report cited increased depredations due to hunger.
Shortly afterwards, using the title "Farmer in Charge of the Abiquiu
Agency," Robbins resigned his post.
The Pueblo Indians seldom faced starvation. Instead, they suffered
repeated outbreaks of smallpox and spinal meningitis. In 1889, the Indian Office ignored a violent outbreak of smallpox at Zuni Pueblo which
eventually killed over two hundred Zunis. Miss Mary Dissette, the agency
teacher who reported the epidemic, appealed to the IRA for help. With
pressure from the IRA, Santa Fe sent Dissette $200, and the IRA sent
her $300. It remains unclear how these funds were to procure medical
relieffor the isolated pueblo.
During the 1890s, the territorial government was asked repeatedly
to assist with epidemics at the pueblos, though it was slow to react. In
1891, agent Jose Seguna informed the governor's office of a serious
outbreak of smallpox and diphtheria at the Acoma and Taos Pueblos,
but received no response. In 1895, when spinal meningitis broke out at
the Cochiti and Santo Domingo Pueblos, Captain John Bullis urged the
governor's office to authorize him to assist the Pueblos. Both he and
Mother Katherine Drexel, on hand with medical supplies and two nurses,
were ready to help, but the governors of the two pueblos had barred
them from the reservations. 39 Again, Santa Fe did not take action: In
1899, however, Governor Miguel Otero, alarmed by yet another outbreak of smallpox at Zuni, appointed a health director for the Pueblos.
This is the first recorded instance of the governor's office extending
medical care to the Indians within its territory.
The Territory of New Mexico, whose history is documented in substantial archival material for the period, was noticeably distant from
Indian issues-except depredations, which placed the governor's office between irate citizens demanding reparations and the BIA, which
resisted paying the millions of dollars in claims for reparations it faced.
The 1890 Census of New Me,xico Indians, sponsored by the territory,
described the status of schools, agriculture, and livestock on the reservations, but not health conditions. In 1895, reports solicited by Governor William T. Thornton gave a summary of conditions at each agency,
yet none of the reports mentioned Indian health. The territory was not
legally responsible for the reservations, but the territory, and the great
majority of its citizens, chose to ignore the conditions endured by New
Mexico Indians.
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Several factors hindered the efforts to provide medical care to the
Indians of New Mexico. The most imposing obstacles were the reservations themselves. Reservation lands were as a rule rugged, isolated, and
unable to provide basic food, water, fuel, and shelter for Indian populations. When reservation lands proved to have resources, the Indians were
denied access to, or profit from, them. Without sufficient natural resources or outside support, no amount of medical attention was likely
to provide or sustain proper health among the Indians.
Exacerbating reservation conditions were the reservation policies
of the United States government. These policies actively and brutally
decimated Indian civilizations, usurped Indian lands, and expected Indians to become self-sufficient on reservations that lacked realistic
means for self-sufficiency. Most Indian treaties obligated the United
States to provide medical care for the Indians, but these provisions were
soundly neglected. Reservation policy courted disaster, which quickly
followed. Starvation, disease, and high death rates among the New
Mexico Indians have already been noted.
Although physicians were eventually appointed to most agencies,
the Indian Office failed to realize that this was merely a first step, not a
final solution, to meeting Indian medical needs. Indian Office physicians, discouraged by meager salaries and harsh working and living conditions, were additionally frustrated by a chronic lack of supplies and
adequate facilities. Realistically, the Navajo Reservation needed a team
of medical personnel and a network of clinics. Menaul, however, indicated that a lack of supplies frequently rendered impotent the one existing Navajo clinic. The Pueblo Agency expected one physician, generally
given no means of transportation, to administer health care to dozens
of pueblos scattered across the territory and over 10,000 Indians.
It is unclear how the Indians received what little western medicine
was available to the reservations. The Navajos cooperated with vaccination programs and sufficient numbers sought treatment from the
agency clinic and Miss Thakara's hospital to keep both facilities extremely busy. The Southern Apache Agency reported successful vaccination campaigns, but later reports, especially those of Ben Thomas,
suggested the agency clinic was not accessible to the Indians. The
Mescalero Apaches and Jicarilla Apaches were neglected in almost all
areas of government services, and suffered terribly as a result. The Pueblo
Indians appear to have been the least receptive to western medicine.
This may be a reflection of the isolation and the greater self-sufficiency
of the pueblos, which allowed them to resist western influence more
than the other tribes. 40 Even during crises of epidemics, the Pueblos
were reluctant to accept outside help, which suggests a deep mistrust of
western medicine and the Indian Office. In 1873, agent Thomas commented on the difficulty of treating the Pueblos. If no instant cure was
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made, treatment was disregarded. If a medicine worked, then entire
prescriptions were consumed in a single dose, and thereafter that particular medicine was insisted on no matter the illness. Thomas' comments illustrate the need for a rapport between western-trained doctors
arid Indian patients. In this case, reservation policy was unlikely to inspire receptive communication between Indians and agency physicians.
Isolation also made supervision of the agencies difficult, which frustrated attempts to develop intelligent and realistic policies and furthermore invited corruption. 41 In New Mexico, a spoils system, rife with
fraud and cost cushioning, developed between the Indian Office and
companies awarded contracts to supply goods and services to the reservations. The most blatant incident involved L.G. Murphy and Company, which developed a monopoly over goods supplied to the Mescalero
Apaches at Fort Stanton. The influence of the company was so strong
that Murphy declared, "It don't make any difference who the government sends here as agent. We control these Indians. "42 In other incidents offraud and embezzlement, the Indian Office granted substantial
expenditures to the Navajo Agency to build schools and establish medical facilities that never materialized. 43 In 1868, widespread pilferage
forced the Indian Office to require an army officer with a rank of captain or higher to supervise distribution of annuity goods. 44 Considering
the difficulty in obtaining medical supplies anywhere in the territory, it
is likely that medical goods intended for thelndians were stolen as well.
The Indian Office was a bureaucracy, which for Indian agents meant
dealing with triplicate forms, unanswered correspondence, and following policies made by superiors removed from the realities of the reservations. In 1884, S.C. Armstrong of the IRA, discussing his tour ofthe
Southwest reservations, declared, "Every competent agent in the service whom I met feels like a man who is forbidden to do what can and
ought to be done for the red man. At the back of everything is a public
sentiment indifferent to the welfare of the Indian. "45
Although often critical of the Indian Office, the IRA was quick to
acknowledge many dedicated Indian Office personnel. John Harrison,
in 1877, warned against the opinion prevalent in Washington that all
parties involved on the reservations were inept and corrupt, making government efforts futile. By 1912, however, the IRA challenged the Indian Office to make a clear stand, to either take charge of the Indians as
wards of the government and adequately care for them, or to allow Indians the necessary lands and resources for self-sufficiency. The IRA
directly called for a more extensive and better equipped medical force
to meet Indian needs.
Given the haphazard health care offered by the Indian Office, it is
obvious that during the reservation period western medicine by no means
replaced Indian medicine. Medical care was left primarily to the Indi-
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ans themselves. Indian medicine men, despite the government's opposition to them, continued to treat their sick and injured. To what degree
the medicine men were successful, given the new diseases they faced
and the harsh conditions the Indians endured, is not possible to determine in this study. Furthermore, western medicine has not and probably never will replace Indian medicine, although during the second half
of the twentieth century the often confrontational stance between the
two gradually subsided. 46 Greater mutual understanding has allowed
western medicine, practiced within the scope of Indian medical beliefs,
greater acceptance among Indians and greater success. What this portends for the future, however, has yet to be determined.
New Mexico Indians, when successfully confined to reservations,
were conquered peoples whose lives and cultures had been torn apart
by decades of conflict, war, and repeated relocations across the territory. The first few decades of reservation life were marked by confrontations with extinction, while those Indians who survived found
themselves trapped between two worlds. One world, their former independent civilization in lands without rigid boundaries, no longer existed.
The other world, the American world, was not only closed (regardless
of the "civilizing" and "assimilation" efforts of the Indian Office, the
missionaries, and the IRA), it was hostile and unattractive. Indians
seemed to adjust to reservation life by obtaining available rations and
through hunting, farming, raising livestock, and developing commercial
interests on their own, trying to create a subsistence similar to their
former ways of life. Unavoidable, however, was that irreversible changes
had come. Indian survival was now dependent on an inconsistent Indian Office. Indian health was threatened by hunger, exposure, and epidemic disease~ previously unknown to them. The spirit, a fundamental
element of Indian medicine and health, was forced to endure, with little
hope of improvement, both the confinement and harshness of reservation life and western efforts to efface Indian beliefs and cultures.
During the reservation period many Americans lived within a comfortable ignorance of their government's Indian policy. Many who were
aware openly advocated extinction-or merely considered it inevitable,
tragically or not. In 1865, General Carleton gave Congress his opinion:
Place them [the Indians] upon reservations now and hold those
reservations inviolate. In the great and rising sea [of westward
expansion] here prefigured, these reservations wiIl be islands;
and, as time elapses and the race dies out, these islands may
become less and less, until, finally, the great sea will engulf
them one after another until they become known only in history, and at length are blotted out of even that, forever. 47
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Carleton was wrong. The Indians did not die out, and their reservations were not engulfed. Indian survival was clearly tied to outside support from private individuais and government agencies alike. But
personal and tribal fortitude, Indian medicine, and the will to live are
factors of survival as well. The majority of Indians have refused to abandon their lands and cultures, and assimilate into the white way of life.
The reservations still exist, although they suffer from many of the
chronic crises and health problems they have always had. On the reservations of New Mexico, little improvement can be seen in regards to
health conditions or medical care, especially when one acknowledges
the vast advances in medical technology over the past century. Today's
assessment of Indian health, one-sided as ever, sadly echoes the plight
of a century ago.
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Congregation and Population Change
in the Mission Communities of
Northern New Spain: Cases From the
Californias and Texas
ROBERT H. JACKSON

Several factors modified the demographic evolution of the Indian converts living in the mission communities of northern New Spain. Patterns of fertility and mortality certainly were crucial, and consistently
high mortality that was greater than fertility undermined the ability of
Indian populations to reproduce and grow. Over the long term, elevated
mortality wiped out the populations of most frontier missions, often
within several generations.
Disease, living conditions, and the stresses of cultural change condemned many Indian groups in the missions to near extinction, but a
second factor determined the size of the Indian 'populations living in
the missions. Congregaci6n, the resettlement of Indian converts into
compact mission communities, was at the core of the evangelization
and acculturation program in the missions. In the face of chronically
high mortality rates, the ability of missionaries to attract new converts
to repopulate the mission communities determined not only the size of
the Indian population, but also its age and gender structure. I The implementation of congregaci6n also had other implications for the development of the mission communities of northern New Spain. In the case
of Alta California, for example, resettlement of new converts replenished the labor force, which enabled the Franciscan missionaries to produce large surpluses and subsidize the military garrisons in the province.
At the beginning of the development ofthe Alta California missions in
Robert H. Jackson, a member of the Department of History and Geography at Texas
Southern University, earned his doctorate in 1988 from the University of California, Berkeley. He is a specialist in Latin American and Borderlands history. Jackson is author of
more than thirty articles and three monographs forthcoming from the University of New
Mexico Press, and co-edited a collection of essays forthcoming from the University of
Nebraska Press.
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the early 1770s, the Franciscans reached an agreement with the colonial
government to subsidize food supply to the military garrisons in exchange for control over mission temporalities. 2 Moreover, when pressured to close the missions· in the late eighteenth and early nineteenth
centuries, the Franciscans responded by pointing out that large numbers of only marginally acculturated Indian converts still lived at the
missions. 3 Analyzing the implementation of the policy of congregacion
is critical for understanding patterns of demographic change in the mission communities of northern New Spain, yet paradoxically few scholars examine congregacion in discussions of demographic change in the
missions.
This essay explores in a comparative fashion congregacion and
changes in the Indian populations in the mission communities of the
Californias and Texas. It highlights the importance of discussing
congregacion as an element of both demographic studies of mission
populations, and frontier policy. I first examine Baja and Alta California initially colonized in 1697 and 1769 respectively, and the Texas mission frontier that opened after 1716. Included within the discussion of
Texas is one additional element to the story of the implementation of
congregacion: the response of different Indian ethnic groups in Texas. I
compare and contrast congregacion in the San Antonio missions populated by Coahuiltecans, and Refugio mission established among the
Karankawa of the Texas gulf coast. Both groups were nomadic huntergatherers, but responded to the overture of the missionaries in different
ways.
The Jesuit, Franciscan, and Dominican missionaries stationed in the
Baja and Alta California missions attempted to congregate to the new
communities all Indians living in each mission district. Missionaries continued resettlement efforts for as long as Indians continued to live outside of the missions; there were soldiers to help resettle converts often
through coercion, and Indian groups living outside of the missions did
not resist resettlement efforts. Two distinct patterns of congregacion
emerge from an analysis of extant parish registers and censuses from
Baja California and Alta California missions.
The congregacion of Indians to newly established missions in Baja
California occurred rapidly. The case of San Fernando mission (established in 1769) is illustrative. Between 1770 and 1818 the Franciscan
and Dominican missionaries stationed at San Fernando baptized 1,290
converts. Significantly, 95 percent of all baptisms of converts occurred
in the first decade of the mission's existence. 4 In the 1770s, the massive resettlement and conversion of Indians at San Fernando translated
into. the rapid growth in the number of Indians living at the mission.
The highest recorded population of 1,406 was in 1775, six years following the establishment of the mission, but the numbers then declined
over the next fifty years so that a mere nineteen Indians continued to
live at the mission in 1829. The difference between the number ofbap-
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TABLE 1: NET POPULATION GROWTH AND DECLINE IN FOUR
BAJA AND ALTA CALIFORNIA MISSIONS
Years

Baptisms or
Converts

Births

Burials

Net Gain +/-

(San Fe17lil1llUJ de VeUcala)

1770-1779

1220

233

N.A.

N.A

1780-1789

29

298

623

-296

1790-1799

29

117

216

-70

1800-1809

0

37

308

-271

1810-1818

12

14

85

-59

314

369

(Nuestra Seflora del Rosario)
~

1774-1779

617

66

1780-1789

172

151

362

-39

1790-1799

135

123

233

25

1800-1809

5

50

182

-127

1810-1819

3

31

87

-53

(Santa Cruz)

1791-1799

809

89

404

494

1800-1809

410

122

554

-22

1810-1819

246

114

405

-45

1820-1829

249

137

418

-32

1830-1834

23

46

128

-59

(San Juan Bautista)

1797-1799

315

31

296

50

1800-1809

1178

325

917

586

1810-1819

180

310

579

-89

1820-1829

902

457

1039

320

1830-1834

56

174

355

-125

Source: Robert H. Jackson, "The DynamiC of Indian Demographic Collapse ID the MISsion Communities of Northwestern New Spain: A Comparative Approach with Implications for Popular Interpretations of Mission History," in Virginia Guedea and Jaime
Rodriguez, eds., Five Centuries ofMexican History/Cinco Siglos de Historia de Mexico,
2 vols., (Mexico, D.F., 1992), 1:139-56.
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tisms of converts, births to Indian women living at the mission, and
burials shows that the mission population experienced a net decline in
every decade after 1780. 5
Rosario mission, established by the Dominicans in 1774, provides
an example of a more gradual congregaci6n of Indians. The Dominicans baptized 617 converts during the first six years of the existence of
the mission, but the number of converts declined in the following four
decades. In 1776, 564 Indians reportedly lived at the mission, and 347
in 1791. 6 The numbers dropped in the following years, and in 1829 only
thirty-eight Indians continued to live at the mission. The analysis of
extant baptismal and burial registers shows that births and baptisms of
converts were greater than burials only during the years 1774 to 1779
and the decade 1790 to 1799. In the 1780s and again after 1800 the number of burials were greater than the number of baptisms. 7
The combined population of the Baja California missions shows a
growth in the total number of Indians living in the missions until 1768,
when 7,149 converts lived in fourteen establishments. Over the next three
decades the number of converts declined precipitously despite the establishment of new missions and the congregaci6n of thousands of converts. In 1804,2,815 Indians lived in eighteen mission communities. A
series of devastating epidemics between 1769 and 1782 killed thousands, and the Indian population never recovered. 8
In contrast to the Baja California missions where the missionaries
congregated the Indian populations in a short period of time, the
Franciscans in Alta California continued to resettle Indians from increasing distances from the mission communities as late as the 1820s, and in
several cases as late as the 1830s. Following the congregation ofIndians living in the immediate area surrounding the mission community
the Franciscans, aided by soldiers, penetrated interior valleys in search
of new converts. Congregaci6n of converts continued until interior
groups such as the Central Valley Yokuts resisted the military expeditions. The Franciscans were able to increase the number of Indians living in the mission until 1820. In that year 21,063 converts lived in twenty
missions. As Indian resistance increased in the 1820s and 1830s the
number of converts living in the missions dropped, even in spite of the
establishment of a new mission in 1823. In 1834, on the eve ofthe secularization of the missions, 15,225 Indians remained. The decline in population of nearly 5,000 occurred as a result of high mortality, the drop in
the number of converts entering the missions, the emancipation of a
small number of converts from the paternalistic control of the missionaries, and flight from the missions. Flight from the missions became an
even greater problem in the decade following the 1834 secularization of
the missions. 9
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Franciscan missionaries congregated numbers of Indians to the missions throughout their operation, althoughin many years the number
of recorded burials was greater than the combined total of births' and
baptisms of converts. At Santa Cruz mission (established' in 1791), for
examp"te, the missionaries baptized 809 converts between 179 i and 1799.
The maximum population of 523 was recorded in 1796. Over the fol:lowing decades the number of converts congregated and the total mission population fluctuated, but .the most rapid decline was in the years
1830 to 1834 when the number of new recruits dropped off significantly.
In five years the Indian population living at the mission experienced a
net loss of 59. 10 . The number of Indians living at San Juan Bautista (established in 1797) increased during the years 1797 to 1809 and again
from 1820 to 1829, two periods of resettlement oflarge numbers of Indians. During the first period 1,493 were resettled, and during the second 902. The Indian popuiation experienced a net decline of 214 from
1810 to 1819 and again after 1830. During the same years the Franciscans
congregated only 236 Indians while recorded burials totaled 934. 11
In both the Baja and Alta California cases examined above the outcome was the same: mission populations expanded during periods of
active resettlement of large numbers of converts to the mission coinmunities, and then dropped when congregacion' slowed down. As alluded to above, patterns of congregacion also modified the age and
gender structure of the mission populations. Census data are most complete for the Alta California missions, where the number of children,
and women of childbearing age declined when the number of converts
resettled to the missions dropped. Mortality among children and women
was higher than for men. 12
The above analysis of congregacion in the Baja and Alta California
missions provides useful insight for understanding demographic patterns at .other mission communities in northern New Spain where missionaries implemented the policy of congregacion. An examination of
the congregacion of Coahuiltecans to the five San Antonio missions and
Karankawas to Refugio mission in Texas shows both similarities and
dissimilarities to the patterns outlined above.
Franciscans from the apostolic colleges of Queretaro and Zacatecas
operated five missions in the San Antonio area: San Antonio de Valero
(established in 1718); San Jose y San Miguel (established in 1720);
and, Purisima Concepcion, San Juan Capistrano, and San Francisco de
la Espada, which were all relocated to the San Antonio area·from eastern Texas in 1731. The Franciscans congregated noinadic hunter-gatherers, collectively known as Coahuiltecans, who lived in small bands in
northern Coahuila and central Texas as far east as San Antonio. There
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were somewhere between twenty and one-hundred separate
Coahuiltecan bands. A total of fifty-five bands are identified in mission records. 13
Evidence shows that similar to the Californias the military played
an important role in the congregaci6n of Indians to the San Antonio
area missions, although the motivations of individual Indians or entire
bands for entering the missions were most likely very complex. What is
clear, however, is that the military helped the Franciscans retrieve fugitives from the missions and convince others to settle in the missions.
For example, in April 1737 Tacame band members fled San Francisco
de la Espada mission, and by June no Indians remained at the mission.
The Franciscan stationed at the mission, aidedby an escort of ten soldiers, returned 108 Indians to San Francisco in December. Three years
later, in 1740, seventy-seven of the fugitive Tacame settled at San Antonio de Valero. 14 Similarly, the missionary at San Juan Capistrano, accompanied by thirty soldiers, visited the Gulf coast and coastal islands
in 1771, and brought 107 new converts and fugitives from other missions who were then resettled at San Juan Capistrano, San Francisco,
and PUrlsima Concepci6n missions. IS
Flight from the missions can be interpreted as having been a rejection of the changes in life-style introduced by the missionaries. Fear of
disease was a second factor. In 1739, a lethal epidemic broke out in the
San Antonio area causing many Indians to flee the missions. During the
rest of 1739 and in early 1740 the missionaries made several trips accompanied by soldiers to return fugitives, and to bring new converts to
the missions. 16
The problem of fugitivism continued at the end of the eighteenth
century. A set of guidelines written in 1787 or 1788 for the missionary
stationed at PUrlsima Concepcion mission noted that
From time to time, the missionary should journey to the coast
and bring back the fugitives, who regularly leave the mission,
trying at the same time to gain some pagans, if possible, so that
more conversions are realized and the mission does not come
to an end because of a lack of natives. 17
Mission registers of baptisms and burials document patterns of
congregaci6n and changes in population levels. The most complete
records are those for the San Antonio de Valero mission. The population of San Antonio de Valero fluctuated in the first decades following
the establishment of the mission, but grew slowly from the 1730s to the
early 1740s. The Franciscan missionaries were able to recruit converts
from outside of the mission community to replace those individuals who
died, and to expand the size of the mission population. Despite high

ROBERT H. JACKSON

169

levels of mortality the population of the mission experienced a net in
crease of 161 from 1727 to 1746, the number of baptisms of converts
reached 273, and births totaled 230. In 1746, the population of the mission was 390. Over the following thirty-four years the net decline in the
population was about 293, which can be attributed to a decline in the
number of converts entering the mission, down to 131, and declining
numbers o(births, down to 183. The mean number of baptisms of converts was fourteen during the earlier period of population growth, but
fell to four after 1747. The mean number of births dropped from twelve
to five in the years after 1747. In the late 1770s a mere seventy-seven
Indians continued to live at San Antonio de Valero (see Tables 2 and 5).
An examination of the vital rates of the San Antonio mission population (see Table 3) using the microcomputer program Populate that
employs inverse projection to calculate sophisticated demographic statistics (gross reproduction ratio, net reproduction ratio, and mean life
expectancy at birth) demonstrates the relationship between the resettlement of new converts and mission population levels. In the period 1727
to 1781 there were five major mortality crises at San Antonio de Valero
mission: measles epidemics in 1728, 1749, and 1768; and, smallpox in
1762 and 1781. Moreover, ther.e was elevated mortality during the
1757-1761 quinquennium. Crude death rates per thousand population
fluctuated during the epidemic and non-epidemic years, but the impact
of the epidemics can clearly be seen in elevated mortality rates and
substantially lowered net reproduction ratios. In five quinquenniums
during which no major epidemics attacked the population of San Antonio de Valero, the crude death rate averaged fifty-two per thousand
population~ and a net reproduction ratio of 0.42 which signifies a rate of
decline over a generation of 48 percent. In the quinquennium during
which there were epidemic outbreaks the mean death rate was
ninety-five per thousand population, 1.8 times the death rate in non-epidemic years, and was as high as 121 per thousand population during the
1762~1766 quinquennium or 2.3 times the mean crude death rate in nonepidemic years. The mean net reproduction ratio was 0.12 which signifies a rate of decline of 88 percent over a generation. Finally, mean life
expectancy at birth dropped dramatically from 15.5 years in non-epidemic periods to 3.9 during the six quinquenniums with elevated mortality caused by epidemics. Epidemics of contagious diseases were
traumatic episodes which increased the overall death rates, substantially
lowered life expectancy, and accelerated the process of demographic
collapse. There were more non-epidemic than epidemic years,however,
and the Indian population was not viable (able to grow through natural
increase) even in non-epidemic years.
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TABLE 1: QUINQUENNIUM TOTALS OF BAPTISMS AND BURIALS RECORDED AT
. SAN ANTONIO DE VALERO MISSION, 1721-1781

Populaiioo

Quin.

BeginQuin.

Births

Baptisms of
Converts

Burials

NaGain +1-

1722-26

290

19

61

N.A.

N.A.

1121-31

229*

53

102

95

60

1132-36

289'"

39

34"

14

-I

1131-41

288*

64

86

16

14

1142-46

362*

14

51

91

28

1141-51

3'JO*

51

58

163

-48

1152-56

342'"

43

26

83

-14

1151-61

328

21

20

119

-18

1162-66

215

11

1

129

-lOS

1161-11

110*

15

10

.54-

-29

Im-16

125

IS

I

25*

-9

Im-81

TI

23

I

34

-10*

• Estunated figure. •• Adjusted figure.
Source: Mardith Schuetz, "The htdians of the San Antonio Missions 1118-1g21, " (doctonl' dissertation, University
of Texas at Austin 1980) 128 131 136-38 142-44

TABLE 3: DEMOGRAPffiC STATISTICS OF SAN ANTONIO DE VALERO MISSION,

1727-1781
Year

Estimated
Population

Crode Rates
Birth/Death

Reproduction
Gross

Ratio
Net

Mean Life
Expectancy

1129

201

51192

2.88

0.25

5.9

1134

211

29/55

1.44

0.26

11.5

1139

282

45/54

216

0.54

15.9

1144

350

42155

209

0.54

16.2

1149

333

34m

-1.19

0.01

29

1154

321

21152

1.49

0.3

129

.1159

21S

15,111

0.81

0.02

2

1164

212

16'121

0.12

0.01

1.2

1169

149

20m

0.89

0.06

4.9

ITI4

120

25/42

1.33

0.45

21.2

1119*

11

451101

3.24

0.3

6.2'"

* Adjusted figures.
Source: Table 2.
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The Gross Reproduction Ratio (GRR), an index of the population's
production of children, shows that in non-epidemic years birth rates
were moderate to high, although birth rates did dip in epidemic years
and especially in the late 1750s and the J 760s. The GRR averaged 1.70
in non-epidemic periods, 1.42 in epidemic yeats (the GRR for the
1777-1781 quinquennium has been excluded because the data on births
has been adjusted downward); and a mere 0.81 between 1757 and 1771.
The consistently low net reproduction ratios in non-epidemic years were
caused by the chronically high levels of infant and child mortality. Birth
rates also dropped from the 1720s to the 1780s, reflecting a pattern of
higher mortality among females than males, especially young mothers,
and a declining number of women of child-bearing age in relation to
the total population. Higher mortality rates among children and women
can be attributed to a variety of different factors, including endemic
diseases such as respiratory ailments, diarrhea, and syphilis, poor prenatal care (perhaps a poor diet for pregnant women which caused low
birth weight), poor and unsanitary living conditions in the mission community, and a lack of proper medical attention.
Death rates consistently higher than birth rates created an unviable
population that would have disappeared in several generations had it
not been replenished through the continued recruitment of converts from
outside of the mission community. The population of San Antonio grew
until the late 1740s, and then gradually declined as the number of Indians congregated dropped, and death rates remained consistently higher
than birth rates.
Similar patterns can be extrapolated for the other four San Antonio
area missions, although records are not as complete. Baptismal and burial
registers survive for San Jose mission from 1778 to 1823 and 1781 to
1824, respectively. In the late eighteenth and early nineteenth centuries
a small number of settlers lived in the area outside of the walls of ihe
mission, which, according to one scholar, makes it impossible to separate the baptisms and burials of Indians from non-Indians, especially
after about 1800"8 However, some generalizations can be made on the
basis of the broad patterns documented. A total of 357 baptisms were
recorded at San Jose between 1778 and 1823 and 350 burials from 1781
to 1824. The data for the years 1781 to 1820 show a steady decline of
the population from 1781 to 1805 followed by population growth after
1806.'9 Allowing for possible under-registration, especially for the settler population, the record indicates that the Indian population of the
mission declined from the 1780s to 1800. The number of settlers living
outside the walls of the mission probably grew after about 1800, and
soon passed the total number of Indians living at the mission. The growth
ofthe settler population accounts for the excess of baptisms over deaths
after1806.
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The decline of the population of San Jose mission after 1780 contrasts with an earlier pattern of population growth at all of the missions
in the first half of the eighteenth century. The early growth of the mission populations, primarily through the recruitment of converts, can be
documented by the total number of baptisms and burials reported in
the 1745, 1756, 1758, and 1762 reports for San Jose, Purisima
Concepcion, San Juan Capistrano, and San Francisco missions. The
Franciscans congregated large numbers ofIndians at the missions. With
the exception of the years 1745 to 1756 at San Juan Capistrano, the
total number of baptisms was greater than the number of burials. The
resettlement of converts at the Purisima Concepci6n, San Juan
Capistrano, and San Francisco missions, however, slowed after 1745.
At San Francisco de la Espada, for example, the net difference between
baptisms and burials from 1731 to 1745 was 180, but a mere 122 from
1745 to 1762. Similarly, at San Juan Capistrano there was an excess of
301 baptisms from 1731 to 1745, 155 more burials than baptisms from
1745 to 1756, and then an excess of fifty-six baptisms between 1756
and 1762 (see Table 4).
The period of the most active congregation of Coahuiltecans ended
in the 1750s and 1760s (1740s in the case of San Antonio de Valero
mission), as seen in the long term population trends in the missions
(see Table 5). The largest populations recorded at the missions were either in the 1750s or 1760s, and then the population of all five missions
declined. The Franciscans continued to congregate Indians to the missions, as for example in 1771.
A final factor appears to have played a role in the congregation of
the Coahuiltecans in the San Antonio missions: control of Indian converts within the mission compounds. At the time. of the early flight
from the missions in the 1730s and 1740s the mission compounds were
not complete, and it was easier for the Indians to escape. In 1740, for
example, Captain Toribio de Urrutia reported that the buildings at the
missions were primarily temporary structures. 20 However, by the midto-late 1740s or 1750s the compounds of the five missions had been
enclosed by walls that served to better control the Indian converts, although, as noted above, fugitivism remained a problem until at least the
end of the eighteenth century. For example, in 1745 a stone wall surrounded Purisima Concepcion mission. Similarly, the building complex
at San Francisco mission was completed between 1756 and 1762 with
the construction of Indian houses that formed three sections of a wall
that surrounded the mission. By 1758, San Jose mission was completely
enclosed by walls, and the Indian houses were built inside the mission
walls. 21 Raids by hostile Indians such as Apaches and Comanches
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TABLE 4: TOTAL OF BAPTISMS AND BURIALS REPORTED AT THE SAN
ANTONIO MISSIONS AND ESPIRITU SANTO AND ROSARIO MISSIONS IN
SELECTED YEARS

Years

SanJ~

Purisima
Bap.lBur.

Bap.IBlD'.

172{}-S8

964

498

1758-68

90

?

Sanjuan
Bap.IBur.

San Francisco
Bap.lBur.

1731-45

393

265

515

214

393

213

1745-56

260

213?

123

278

247

159

1756-62

139

80?

209

153

175

141

792

558

847

645

815

513

TOTAL

1054

?

Years

Espiritu
Santo
BapJBur.

1722-58

499

,.

1754-58
1758--68

Rosario
BapJBur.

137
124

63

278

1722--68
1754-68

TOTAL

110

636

i78

200

110
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TABLE 5: THE POPULATION OF THE
SAN ANTONIO MISSIONS IN SELECTED YEARS
Year

Valero

SanJoR

1721

240

227

1740

238

249

1745

311

1750
1756

San Juan Captistrano

San Fran. Espada

210

169

121

207

163

204

247

265

200

207

203

207

220
328

1758
1762

Coocepci60

281
275

1768

350

1772

125

183

178

198

174

17TI

125

183

140

156

153

1783

144

128

76

99

96

1786

126

189

104

110

144

1790

48

144

47

21

93

1804

57

27

28

37

1809

55

21

20

24

1815

49

16

15

27

Habig, The A lamo Chain of Missions, 270; Schuetz, "The Indians of the San Antonio Missions,"
128.

ROBERT H. JACKSON

175

necessitated the defensive posture adapted at the missions, but complexes surrounded by walls with Indian houses located inside those walls
could also keep the Indian converts inside.
The Franciscans also established missions on the Gulf coast for the
Karankawa, but encountered greater difficulty in implementing
congregacion. The Karankawa were hunter-gatherers who inhabited
some 200 miles of the Gulf Coast of Texas south' from Galveston Bay.
In the 1690s, there was a total of some 3,200 to 3,600 Karankawa living
in small bands, and migrating within a defined territory on a seasonal
basis to exploit different fO'od resources. During the spring and summer
months Karankawa bands lived along the coast or coastal islands, and
moved inland during the winter. Karankawa bands rarely spent more
than several weeks at a given camp, but frequently returned to a favored campsite year after year. 22
Seasonal patterns of migration proved to be a major impediment to
the mission congregacion program because the Franciscan missionaries
were unable to significantly modify Karankawa behavior. During the
eighteenth century the Franciscans established three missions in
Karankawa territory: Nuestra Senora del Espiritu Santo, that operated
from 1722 to 1831 at different sites; Nuestra Senora del Rosario, that
operated from 1754 to 1807 although it was abandoned for ten years
between 1779 and 1789; and Nuestra Senora del Refugio, that operated
between 1793 and 1830 although increasing Comanche raiding in tb,e
1820s forced its abandonment in 1824. 23 Over a period of nearly eighty
years the FranCiscans failed to permanently congregate the Kararikawa,
and the mission communities merely became an added source of food
resources during the lean winter months.
There are numerous examples of short and long-term absences of
Karankawa converts from the missions. For example, in 1771
Franciscans from the San Antonio missions resettled ten Karankawa
fugitives from Rosario mission to Purisima Concepcion mission. 24 In
October 1795 twenty-six residents of Refugio mission were absent on
the coast. 2S In 1796, the Karankawa at both Rosario and Refugio abandoned the missions, but some individuals returned in the following
year. 26
.
The instability of the mission populations can be measured in extant censuses from the 1790s and first decade of the nine teenth century
(see Table 6). Mission populations frequently fluctuated on a seasonal
basis. For example, the number of Indians at Rosario was fifty-seven
in November 1791 prior to the return of the Karankawa to the mission,
but stood at 114 in June of the following year prior to the summer exodus to the coast. Similarly, the population of Rosario grew from 107 in
October 1792 to 148 in December.
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Table 6: The Population of &piritu Santo, Rosario, and
Refugio Missions
Year
1747
1754
1758
1768
1783
1785
1787
May 1790
Dec 1790
Mar 1790
Jul 1791
Nov 1791
Joo 1792
Oct 1792
Feb 1793
Aug 1793
1794

Espiritu
Santo

Refugio

400

500
178
300
93
214
116
103

.

400

101

51
67
85
57
114
83
139

138
125

125
111

Feb 1795
Oct 1795
Oct 1796
Dec 1796
Jun 1797
Dec 1798
Dec 1800
1802
1804
1805
1809
1815
1822
1830

Rosario

107
148
97
254
70

63
61
62

43
82
175

224 (Dec)
122
115

50

21

Source: Carlos Castaneda. Our Catholic H.rilas_ in T.XII3 1519-/936.7 vols.• (Austm. Texas: Von Boeckman-Jones
Company, 1936.1958),3: 125, 186-87; 4:23, 32, 233; 5:32·34, 64, 104. 189. 191; 6: 126. 318; Forrestal, Soli, Diory, 3-42;
J. Autrey Dabbs, trans., "The Texas Missions in 1785," Prt/iminary Sludit.J oj,lIt TtxQI Calho/le Hi,'oricaJ Soc/"y
3 (1940). 5-24; Kathleen Gilmore. "The Indians of Mission Rosario." in David Orr and Daniel Crozier. eds .• Th. Scop,
of HilloricoJ Archo,/ollY Elloy, /n Honor ofJohn L. COli" (Philadelphia 1984), 170·71; William Oberste. A Hi,lory ofR,!ugio Mill/on (Refugio 1942), 101. 160, 169·70,210.153.267.324.
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The Spaniards also failed to overcome Karankawa resistance to the
mission regime. In 1778, a group of Karankawas, lead by a man baptized at Rosario mission, revolted against Spanish rule and wiped out
the crew of a Spanish ship. This revolt lasted for about ten years, at
which time the Franciscans returned to reopen the mission. 27 In 1794,
Refugio mission was relocated following an attack by hostile Karankawa.
There were periodic Karankawa attacks on Refugio mission until about
1807. 28
Karankawa also migrated between missions, and in some instances
permanently moved from one mission to another. After the founding of
Refugio, Indians living at Rosario opted to move to the new establishment, probably because it was closer to the rich food resources found
along the Gulf coast. In June 1797 for example, 128 Karankawas from
Rosario were living at Refugio. 29
An analysis of the extant baptismal and burial registers for Refugio
mission provide important insights to the dynamic of the mission program among the Karankawa during the early nineteenth century (see
Table 7). The Franciscans baptized thirty-two non-mission Karankawa
between 1807 and 1827, the majority of whom were young children.
The 1820 baptism of an Indian woman estimated at being twenty-two
years of age was the exception. Burials were distributed between children and adults. The calculation of the vital rates ofthe mission population using .Populate (see Table 8), however, shows an extreme
under-registration of deaths which skews the data. In other words, the
Franciscans recorded the deaths of the Indians who died at the mission,
and most likely were unaware of the deaths of many Indians, who the
missionaries listed as residents of the mission but who died away from
Refugio. In some years, particularly in the 1820s and especially following the abandonment of the mission in 1824 as a consequence of
Comanche raiding, the Franciscans recorded no burials at all. 30
The missionaries recorded the births of 112 children at the mission, an average of slightly less than six per year. One important pattern emerges from the record of baptisms, however. Some children of
converts attached to the mission were born away from the mission. In
June 1815 for example, Jose Gaitan, the Franctscan stationed at Refugio,
baptized a seven-month-old boy born to a couple previously baptized
at the mission. In May 1817 Gaitan baptized a three-month-old girl,
the daughter ofIndians also baptized at Refugio. The normal practice in
the Texas missions was to baptize a baby within several days of birth.
In the following decade the time between birth and baptism in some
instances became greater. In October 1825 Fray Miguel Muro, now living at Goliad, baptized the three-year-old son of Indians previously
baptized at Refugio. The entry recorded that the boy had been born "en
el campo." In July of the following year Muro baptized a four-year-old
girl, also born "en el campo," the daughter of Karankawa converts. There

178

NEW MEXICO HISTORICAL REVIEW

APRIL 1994

are other examples of parents who the missionaries considered to be
members ofthe Refugio mission community bringing older children for
baptism. 31
Several conclusions can be made on the basis of the analysis of
patterns of baptisms and burials at Refugio mission: the congregaci6n
program among the Karankawa was very different from the congregaci6n
of Coahuiltecans in the San Antonio missions. Enough baptisms occurred within a few days of the birth of a child to indicate that some
Karankawa resided at Refugio mission on a more or less permanent basis. The baptism, after a period of months or even years, of
children of previously baptized adults, however, when taken within the
context of the ethnohistoric data on the Karankawa and reports of the
missionaries themselves, clearly shows that many were only part-tim~
inhabitants of the mission. The pattern of seasonal migration between
the interior and the coast certainly included the mission, which became
a relatively reliable source of food during the winter.
More importantly, many Karankawa accepted the mission program
on their own terms, as did the Chiriguano of southeastern Bolivia. 32
The Franciscans congregated only a fraction of the total Karankawa
population, even as late as the first decades of the nineteenth century.
For example, when established in 1754, 500 Cujanes and Guapites settled
at Rosario mission, and some 400 remained four years later in 1758.
The Franciscans stationed at Rosario baptized only 137 in the first four
years of the existence of the mission, and baptized only sixty-three more
over the following decade. 33 The missionaries at Refugio baptized an
equally small number of people in the early nineteenth century. A small
number of Karankawa families accepted mission life, but did not remain at the missions for any length of time. The missionaries stationed
at Refugio between 1808 and 1828 baptized the children of non-mission Indians, butfew if any adults. Some adults were buried at the mission, and may have accepted baptism on their deathbed. Baptism of
children may have been one condition for Karankawa to visit the missions and receive food rations. Many adults appear to have been reluctant to be baptized, however.
The under-registration of deaths (see Table 8) confirms that the
Karankawa never accepted sedentary life. Many Karankawa considered
to be members of Refugio mission died while away from the mission,
and their deaths were never recorded. The Franciscans failed to fully
congregate the Karankawa to the same extent as they had with the
Coahuihecans at an earlier date, or for that matter in the Baja and Alta
California missions.
Several general mission reports echoed the frustration of the
Franciscans in trying to congregate the Karankawas. In particular the
Franciscans complained about what they perceived to be a lack of support from the military and governor-to keep the Karankawas congre-
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TABLE 7: POPULATION, BAPTISMS, AND
BURIALS REPORTED AT REFUGIO MISSION, 1793-1828

v....

Populallon

Feb 1793

138

",,&1793

125

Feb 1795

43

Oct 1795

82

11.. 1797

115

De<: 1804

22A

IlapllJm 01 Con_II

Birth.

Burla\l

I

10

0

I

8

5

1810

10

7

6

1811

0

6

5

1812

4

8

5

1813

1

5

4

1814

0

6

4

1815

2

3

I

1816

3

11

2

1811

I

6

6

1818

0

8

0

\819

0

7

I

1820

1

3

8

182\

0

3

2

1823

0

4

0

1824

2

2

0

1825

1

1

3

1821

2

5

0

1828

3

2'

0

1808
\lJl9

1830

122

2\

Source: Refugio Mission Baptismal and Burial Registers, Catholic Archives of Texas,
Austin; Oberste. History of Refugio, 101,160,169·70,210,253,267,324.
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TABLE 8: DEMOGRAPIllC SfATISfICS OF REFUGIO MISSION
BASED ON RECORDED BIRTHS AND DEATHS, 180~1828
Reproduction Ratio

Crude /lQles

Births

Deaths

Gross

Net

Mean Life
ExpectaDcy

1810

62

3

4.1

2.37

45.3

1815

41

22

2.74

1.72

42.3

1820

26

13

1.76

1.32

52.9

1825

22

3

1.48

1.31

69.8

Year

Source: Table 7.

.gated at the three missions-support the missionaries stationed in the
San' Antonio missions received. For example, Solis described conditions
at Rosario mission in 1768 in the following terms:
The task of converting and of inducing the Indians to live at the
mission has been a difficult one, and some of those who had
been living there have fled back again tothe hills, river-banks
or to the seashore. , . Still another reason [for flight] is because
the military officers neglect to bring into the town or to inflict
punishment upon those that run away, and because they neglect to pursue them and bring them back. Whenever they do
bring back any of the fugitives they fail to administer to them
any punishment that might serve as a check and that might instill into them the fear of fleeing from the mission. 34
In describing conditions at Espiritu Santo two decades later, Jose Franco
Lopez similarly blamed the military and governor for the failure ofthe
congregation of the Karankawas:
Nearly as many natives have fled to the coast and woods, both
from among those who were brought there, and from those who,
born in the mission, were induced by the bad example of the'
coastal Indians, to follow them. Neither the clamor nor the supplications of the missionaries have been successful in obtain-
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ing repressive measures from the Governor of the Province to
put a stop the almost daily escapes (even when these occur in
his presence). 35
Jesuits, Franciscans, and Dominicans labored along the northern
frontier of New Spain to create stable, well-populated mission communities modeled on the central Mexican congregaciones, but with mixed
results. Indians in the Californias entered newly established missions
by the thousands, but Indians also resisted efforts to congregate them.
As discussed above, patterns of congregaci6n clearly modified the size
and age-gender structure of the Indian populations living in the missions.
The congregaci6n of Coahuiltecans to the five San Antonio missions was similar in many ways to patterns documented for missions in
the Californias. The Indian populations of the San Antonio missions
experienced chronically high mortality rates that were consistently
higher than birth rates. The size of the mission populations fluctuated
with the ebbs and flows of the congregaci6n program as the missionaries attempted to repopulate the missions and return fugitives. As shown
in the detailed case of San Antonio de Valero, the number of Indians
living at the mission began to drop after the mid-I?40s, when the
congregaci6n program began to falter.
The final case study, that of the Karankawa missions of the Texas
Gulf Coast, is different from the three discussed above, but was more
typical of the overall experience in the Texas missions. The failure of
the Franciscans to congregate the Karankawas t<;> Refugio mission highlights thesignificanceof maintaining stable populations to achieve the
goals of evangelization and acculturation, and the importance of military support to keep the Indian converts at the missions. The Karankawa
dealt with the Franciscan missionaries at all three missions on their own
terms, and many elected to not remain at the missions permanently.
Rather, they incorporated the missions into a well-established pattern
of seasonal migration to exploit different food resources.
One thing is clear in all case studies observed. Indian populations
congregated in the missions were not viable, and the number of Indians
living at the missions inevitably declined once the number of new converts entering the missions declined. Beyond the question of the impact of congregaci6n on mission demographic patterns, scholars
examining mission history should keep a second aspect of the impact
of mission congregaci6n in mind. Missionaries attempted to remold the
social organization, marriage practices, religious beliefs, world view, and
economic organization, among other things, of the Indians brought to
live in the missions. The act of baptism initiated Indians into the mission community, but did not automatically change their culture and be-
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Hefs. Missionaries targeted children for more complete indoctrination.
What impact did the constant turnover in population have on efforts by
the missionaries to reform adults and indoctrinate children?
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Book Reviews

Landmarks of Healing: A Study of House Made of Dawn. By Susan
Scarberry-Garcia. (Albuquerque: University of New Mexico Press, 1990. xx
+ 208 pp. Notes, bibliography, index. $24.50 cloth, $13.95 paper.)
Despite the considerable body of criticism that already. exists on N. Scott
Momaday's Pulitzer-Prize-winning novel, House Made of Dawn, this study
by Susan Scarberry-Garcia both greatly expands the reader's understanding
of Momaday's masterpiece and offers a model for holistic interpretation of
ethnic materials through her focus on multicultural myths. She correctly and
convincingly argues that the missing piece in scholarly interpretation of this
"densely textured novel" is the "thematic structure of healing," which she
analyzes throughout her study as the way native language acts to dissolve
fragmentation and discord, thus creating wholeness.
This working toward wholeness, which is the process the reader pa~tici
pates in (as do the characters themselves in their own healinB), is nevertheless difficult to recognize. As Ms. Scarberry-Garcia notes, it is the "invisible"
dimension of the narrative, which takes place in the spiritual exertion of language on place. Though other critics have identified both the necessity of
tracing the multi-tribal mythic context~primarily Navajo, Pueblo, and
K!owa~in order to understand the structural meaning of the novel, and the
ways Native American literature differs from traditional Western literature,
this critic perhaps best explores the symbolic acts of singing and storytelling
as she relates them to the narrative patterns of the bears and the twlOS. She
further connects these multi-tiered mythic structures of healing with the way
in which Momaday works from oral into written materials.
Part of the boldness and success of this book is its interdisciplinary approach. Ms. Scarberry-Garcia has a solid sense of the necessity of first establishing a relationship between the text of the novel and the cultural worlds
by examining the ethnographic record. She also applies research from the
fields of anthropology, literature, medicine, music, and religion, not only to
give a fuller picture of the novel's meaning, but to assure that the reader
e.xperiences the healing arts as one should the literature: continuous with the
world which made them, not simply an imitation of that world. The organic
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quality of Momaday's novel further is shown in Ms. Scarberry-Garcia's demonstration that story emerges from the land; as she says, "the sacred order in
the land, reflected in story, ritual, and healing is communicated by means of
natural or 'organic' symbols." Her study also reawakens the reader to the
fully experienced symbol." Rather than an intellectual exercise, these symbols should empower the reader, along with the singer and the characters,
toward wholeness and harmony as we are able to realize the significant relationships between the elements of landscapes. As an example, Ben Benally
sings a horse prayer which, in its specific imagery, connects horse and rider
.
to sky and earth:
His mane is made of short rainbows,
My horse's ears are made of round corn.
My horse's eyes are made of big stars.
My horse's head is made of mixed .waters~
From the holy waters-he never knows thirst.
My horse's teeth are made of white shell. ...
For the fully aware participant, this chant speaks to the reordering of any
psychological confusion through contact with ancient and related. symbols
of time, place, and space.
The book considers in its respective chapters the sources of healing; the
symbolic twins, Vidal and Abel; the animals as symbolic forms of transformation; the relationship of the process of the main character, Abel's, healing
. to the composition of the novel as a whole. Indeed, one of the most intriguing points made is the relationship of the text to the internalization of forms
central to Native American healing experience-text-building is parallel to
the healing experience.
This is a fine book, well-written and rich in thought, an important
achievement and invaluable for the scholar or lay reader of Native American
literature. Scarberry-Garcia recounts how she first "met" Momaday as her
freshman English teacher at the University of California at Santa Barbara,
later to hear him read at Berkeley and at a conference in the 1970s at the D.H.
Lawrence .ranch in Taos, New Mexico. What struck her throughout these varied encounters was the presence of the man, his sometimes "Voice of Thunder" resonating the texts he explored with his audiences, enacting the power
of the oral tradition which so marks the novel Scarberry-Garcia later admired and now writes about. For her the lasting meaning of her own criticism is that of this strength of Momaday's work itself.
With a forward by Andrew Wiget, which convincingly argues for
Momaday's special place among books of native literary history and their
themes of healing, and a sizable and instructive bibliography, this study provides an interpretation and a focus which enables the reader to understand
the work, its creator and culture, and evolving tradition.
Shelley Armitage
University of Hawaii at Manoa
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Three Weavers. By Joan Potter Loveless. (Albuquerque: University of New
Mexico Press, 1992. ix + 218 pp. Illustrations, index. $16.95.)
It is all but impossible to describe Joan Potter Loveless' deeply personal
account of the interrelated lives of three contemporary New Mexican weavers without resort to weaving metaphors. The book is indeed a tapestry of
threads from the Taos art scene, the contemporary fiber art movement, interwoven with romantic reflections on the landscape. The core of the book is a
tribute to two undeniably vital and creative women, Rachel Brown and Christina Wilson. These are quintessential women of the Southwest, two weavers
who built adobe homes, founded craft galleries, raised talented children, and
emersed themselves in government economic development programs. Their
lives and families entwine with those of the third weaver, author Loveless
herself. She is remarkable in her own way, for the fabric of her life and its
durability under the duress of tragic personal losses.
Loveless tells their interconnected stories in a clear style and an intimate
"over coffee" tone. Indeed these qualities, along with the no---frills family
photos and fine color illustrations of weavings, are the book's strengths.
There is no real strife, however, in Loveless' Taos, no racial antagonism, no
adultery or drunkenness, no complaints about tourists ruining the local ambiance or about the commercialization of craft. This is an apolitical account.
We are left to enjoy a "laundered" T~os and its sweeping vistas, part of the
mythic Southwest, and to partake of a genre of romantic literature that developed with the first Anglo visitors.
. '.
Scholars may be most interested in ~hat this book has to say on the
history of contemporary craft. All three women played a role ·in the development of fiber arts and in the struggle of fiber artists for legitimization in a
world of painters and sculptors. Their stories tell of the regional development of fiber arts, of its connections to indigenous Spanish and Native American cultures, and of their efforts to harness. crafts for economic development
in Truchas and Los Ojos. Yet it is clear that such regional developments do
not occur in isolation. All three weavers are involved with the larger national scene through contact with fiber arts luminaries such as Anni Albers,
Jack Lenor Larsen, and Lenore Tawney and by 'virtue of their education at
eastern universities-Black Mountain, Radcliffe, and Columbia.
This book will be remembered as a closeup view of New Mexico's third
ethnic group, the Anglos, their arts, celebrations, foods, artifacts, relationships, and values.

Suzanne Baizerman
University of Minnesota
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The Peacemakers:Arms and Adventure in the American West. By R.L.Wilson.
(New York: Random House, 1992. vi + 392 pp. Illustrations, appendix, notes,
bibliography, index. $65.00.)
Weapons have long b.een closely associated with the American West by
historians, novelists, film-makers, and the public at large. After all, how can
one correctly envision George Custer, Kit Carson, Buffalo Bill, or Annie
Oakley without the guns that constituted a central theme in their lives? As
tools, weapons, and even works of art, guns have indisputable significance
in history, and many museums presently house large and valuable collections
of firearms. The Peacemakers, by R.L. Wilson, offers a stunning selection of
photographs that document and commemorate the role of guns in the West.
Wilson is an historic firearms expert with many publications to his credit.
Wilson's text, while very competent in itself, serves principally as a vehicle
to organize for the reader a splendid collection of images.
The photographs, mostly in color, include guns and much more. Knives,
swords, tomahawks, accoutrements, period photographs, and contemporary
drawings and paintings add to the utility and appeal of this volume. Attributions of the guns' proveniences may be found near the back of the book,
though some readers might prefer these to appear with the photographs. Occasionally the photographers' enthusiasm for "atmosphere" runs a bit awry.
For example, one vignette showing a "mountain man scene" includes antique
rifles with several Oneida-Victor traps of quite recent vintage (p. 44), though
a second image depicts a famed Hawken rifle with more appropriate traps (p.
348).
Topics covered in The Peacemakers include weapons used by Indians,
fur traders, soldiers, gamblers, prostitutes, hold-up men, lawmen, farmers,
hunters, Wild West showmen, and western movie stars. The guns range from
rawhide-repaired Indian muskets to heavily inlaid and decorated presentation pieces. One virtue of this book is that, unlike books devoted to a single
firearms maker, it brings together a wide variety of materials spanning better
than a century of firearms development. Moreover, the book authoritatively
displays weapons known to have belonged to many, if not most, of the best
known western figures, whether Jesse James, Bill Hickcock, "Doc" Holliday,
or John Wayne. A final chapter offers advice for collectors of guns and other
historical artifacts from the American West.
In sum, this is an impressive, reliable, and readable book that will please
people who fancy historic firearms, as well as reenactors and craftspeople
who want a sourcebook of ideas for reproductions. The book will also be a
fine tool for libraries, museums, or collectors seeking aid in identifying or
interpreting firearms and other artifacts.
Barton H. Barbour
University of New Mexico
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Apache Mothers and Daughters: Four Generations of a Family. By Ruth
McDonald Boyer and Narcissus Duffy Gayton. (Norman: University of Oklahoma Press, 1992. xx + 393 pp. Illustrations, maps, charts, notes, bibliography, index. $24.95.)

Many books detail the lives of Cochise and Geronimo, the Apache depredations, and their experiences as prisoners of war. The area of women's
roles in Apache society, however, has been sadly neglected. In Apac"he Mothers
and Daughters, Ruth McDonald Boyer and Narcissus Duffy Gayton overcome this deficit with a collective biography of four generations of a particular Chiricahua family told from the women's point of view.
This story begins with the participation by Dilth-cleyhen, Victorio's
daughter, in her band's traditional society while witnessing the bitter warfare
between her p'eople and encroaching whites. Along with her daughter,
Beshad-e, she suffers years of incarceration in distant and unfamiliar lands.
Besides observing the disintergration of their culture, Beshlld-e's generation
confronted the unknown, balancing the old with the unfamiliar. Christine,
Beshlld-e's daughter from a third marriage, on the other hand, represents the
first generation of "modern" Apaches. Alienated from her tradition-bound
elders by her schooling, the thoroughly contemporary Christine 'dies of tuberculosis in her mid-twenties. Narcissus, Christine's daughter, who was left
to the care of her female relatives, illustrate,s the superb adaptive nature of
Apachean culture. Strongly influenced both by her mother's belief in education and her grandmother,'s observance of traditional ways, Narcissus not
only becomes a registered nurse and health care advocate but also participates on the tribal council.
Expanding on the short sketches of women by Regina Flannery and Eve
Ball, this book fills a critical void since Apache women "were and are the
mainstay of their culture" (p. xii). Child training, the teaching of moral concepts, the relay of cultural knowledge, and the relations between generations
and between families rests within the matrilineally determined extended family. Moreover, this work greatly contributes to the subject of culture change
in modern Mescalero society, a topic treated only peripherally by Charles
Sonnichsen and Clare Farrar.
Perhaps the single problem with the book, and it is minor, is the jarring
use or" extensive quotations based on memories and family stories in the earlier life histories. It gives these sections a fictional quality that detracts from
the work's otherwise fine scholarship and research.
Although her long, intimate relations with the Apache people enable
Boyer, an anthropologist, to gather the necessary oral histories, it was Gayton
who conceived and nurtured this project. In this book, she fully realizes her
desire to make the ways and lives of Apache women known.
Stefanie Beninato
Unive'rsity of New Mexico
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Corn is Our Blood: Culture and Ethnic Identity in a Contemporary Aztec
Indian Village. By Alan R. Sandstrom. (Norman: University of Oklahoma
Press, 1992. xxvii + 420 pp. Illustrations, maps, charts, tables, bibliography,
index. $39.95 cloth, $19.95 paper.)
Ethnographies serve many useful purposes. In their descriptive aspect,
they inform us about the vast variety of the world's cultures, and render seemingly exotic customs understandable. Ethnographies also frequently serve
explanatory ends by tackling issues of a more theoretical nature. Corn is Our
Blood: Culture and Ethnic Identity in a Contemporary Aztec Indian Village
is a fine contribution to the ethnographic literature on both descriptive and
explanatory fronts. Alan Sandstrom conducted extensive fieldwork in a Nahua
village in tropical Veracruz in the early 1970s, mid-1980s, and again in 1990.
This book is the result of that thorough and careful research, and Sandstrom
interjects revealing and engaging details of the fieldwork process throughout.
In the descriptive realm, Corn is Our Blood provides wide-ranging information on contemporary Nahua village life: settlements and households,
economic life, social organization (from kin units to community structures),
political arrangements and decision-making, religious beliefs and rituals, and
the role of ethnic identity in individual strategies and community change.
The section on religion is particularly interesting and well-crafted, and elucidates many continuities from centuries past. Sandstrom persuasively demonstrates considerable logic in apparent contradictions in Nahua culture (such
as raising economically-unproductive pigs which serve to store wealth, or
the seemingly disorganized village meetings which result in effective consensus).
Apparent contradictions also surround matters of ethnic identity, and it
is here that Sandstrom enters the "explanatory" realm in this ethnography. He
argues that, while the Indian villagers sit at the bottom of the socio-economic
ladder, they are nonetheless dynamic actors in shaping their futures. They
weigh the advantages and disadvantages of their various options, and make
rational decisions. Sandstrom emphasizes that these villagers are forever juggling with a delicate balance between independence "from and dependence on
the surrounding mestizo world. He stresses that the villagers are amenable to
change and economic development, but not at the expense of their independence (p. 149), and that they actively combine the old and the new, and "use
their modified culture to enhance and maintain their ethnic identity" (p. 334).
An important contribution of this book is that it portrays native villagers not
as "passive players or even purely victims in the drama of culture change"
(p. 373), but as dynamic and goal-oriented decision-makers generating transformations in their own culture. Ethnicity serves as a focus for these dynamics.
Corn is Our Blood is a well-written and enlightening cultural account.
But it is more. It is also a well-crafted and very useful contribution to the
literature on ethnicity and culture change. It should be welcomed by regional
and theoretical specialists alike, and its readability makes it easily accessible
to non-specialists as well.
Frances F. Berdan
California State University, San Bernardino
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Hopi Ruin Legends: Kiq61uluwUlsi. Edited by Ekkehart Malotki. (Lincoln:
University of Nebraska PressINorthern Arizona University, 1993. xiv + 510
pp. Illustrations, notes, appendixes, bibliography. $50.00.)

This book sets high standards for the recording of Native Americari traditions, standards that are far too seldom met in ethnographic research. While
the basic outlines of those traditions that have been previously published do
not differ greatly in most cases, the wealth of detail available in Malotki's
work provides a deeper understanding of the events and context than has
heretofore been" available. The publication of Hopi language texts, both those
of the traditional stories and for the data used to elucidate Hopi cultural meanings, also makes it possible for those who know the Hopi language to form
independent judgments as to the accuracy of the translations and the quality
of the interpretive explanations. While I do not know Hopi, I am very favorably impressed by both the translations and the cultural information.
There are seven narratives, each describing the abandonment or destruction of a" former village. Each village is represented physically by a ruin,
some of which can be dated on the basis of archaeological data or historical
documentation. Malotki characterizes the texts as "mytho-historical" and
treads lightly in his approach to separating fact and fancy. Miraculous episodes involving various supernatural beings playa part in most of the narratives, while what may be standard Hopi plot devices are difficult to evaluate.
Do these reflect actual happenings or merely Hopi forms of discourse? That
even the story of the destruction of Awatovi should slight the Spanish presence suggests a very inward-looking society, as does a naive way of placing
blame by labeling those who lose as witches. Important insights into Hopi
thought come through even in English.
This book will provide material for debate for many years to come as we
reconsider the Hopi role in resisting domination by Europeans and EuroAmericans. Even more inviting is the prospect that some of these stories may
shed light on the abandonment of many villages in prehistoric times. While
social discord, often triggered by drought and famine, can be seen as a cause
in some "of the accounts, hints of volcanic activity in the mention of fire
spreading across the land, suggest dim memories of the eruptions of Sunset
Crater as well. Analyses and comparisons with other data remain to be done,
however.
One word of warning for readers must be added. The key to pronunciation in Appendix II is difficult to us"e, but should be consulted before attempting to learn the Hopi names used.
David M. Brugge
Albuquerque, New Mexico
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American Indian Tribal Governments. By Sharon O'Brien. (Norman: University of Oklahoma Press, 1993. xviii + 349 pp. Illustrations, maps, charts,
bibliography, index. $17.95 paper.)

Five hundred years of contact have done little to rid non-Indians of the
belief that Indians lack their own legal and political structures. With American Indian Tribal Governments, Sharon O'Brien punctures this misconception. Because the book is intended primarily for high school students,
undergraduates, and the general public, the author has avoided the theories
and footnotes typical of scholarly political science and history texts. It is, in
fact, a synthesis compiled to fill a gap in the existing literature on the subject
of tribal governments.
Since no two tribes are exactly alike, five geographically and culturally
diverse nations-the Seneca of New York, Muskogee (Creeks) of Oklahoma,
Cheyenne River Sioux, Yakima, and Isleta Pueblo-serve as historical and
political case studies. Half of the book provides an overview of Native American history plus specific tribal histories on each of these five nations. There
are enough inaccuracies here to reveal that history is not this author's strong
suit. Most obvious is a reference to a letter purportedly sent to William Penn
in 1754 regarding Iroquois neutrality during the French and Indian War. In
fact, Penn died in 1718, and the document in question was written some fiftytwo years earlier. Such errors do not detract from the central message of the
book, but raise questions concerning O'Brien's comfort level with history.
The primary contribution of this work lies in the detailed yet easily understood explanation of the five tribal governments, how each has been organized into executive, legislative, and judicial branches, and the role they
play in land management, economic development, health and social needs,
education, employment, and regulation of tribal membership. Charts make
the differences between these organizations immediately obvious. A striking
contrast is drawn between arbitration as the traditional form of Native American justice versus the adversarial methods seen in U.S. courts.
The text also guides readers through that bureaucratic muddle called U.S.
Indian policy, which continues to challenge tribal authority and jurisdiction.
Two chapters focus on U.S. federal policy versus tribal sovereignty, and the
ever-shifting relationship between Indian nations and federal and state governments. Some rather provocative questions surface. For example, readers
might well ask who represents the Indians in Washington, D.C. when Congress passes 'some eighty to ninety pieces of legislation per year that directly
impact them.
A short, somewhat inconclusive chapter addresses the future of tribal
politics, including the struggle for a more liberal interpretation of sovereignty,
revision of tribal codes to reflect traditional spiritual values, and the desperate need for economic growth on reservations. The author cautions that political and economic change might invite interference by "lawyers and other
non-Indian professionals," but there is always the hope that such roles will
be filled by tribal members.
If readers close this book realizing the sophistication and complexity of
Native American government both today and in the past, it will have plugged
a significant hole left by political scientists and historians, particularly for
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students and the public at large. Still, there is more to discover here. Native
people have been frequently criticized by the non-Indian community for doggedly _defending their rights. To follow the capricious, convoluted, usually
destructive route of federal-tribal relations as painstakingly mapped out here,
is to understand why.
Kathleen Chamberlain
University of New Mexico

Singing an Indian Song: A Biography of D 'Arcy McNickle. By Dorothy R.
Parker. (Lincoln: University of Nebraska Press, 1992. x + 316 pp. Illustrations, notes, bibliography, index. $35.00.)

Today, the mention of D' Arcy McNickle's name conjures many images.
For some, it symbolizes the Newberry Library Native American research center
that bears his name; for others, his novel, The Surrounded, one of the first
written by a Native American, comes to mind. And some remember McNickle,
the Collier man, who defended the Indian Reorganization Act (IRA) of 1934.
To explain this varied legacy, Dorothy Parker describes McNickle as a man
possessing a "visionary leadership" coupled with the conviction to take ideas
to their conclusion.
McNickle was born in 1904 on the Flathead Reservation of mixed ancestry (Irish, French, Cree). The Confederated Salish and Kootenai tribal council gave his parents, and their children, land alottments. Though Parker does
not analyze the reasons behind McNickle's tribal enrollment, this act that
became part of his heritage illustrates how definitions of ethnicity change
over time. After attending schools on and off the reservation, McNickle enrolled at Montana State University, Missoula to pursue his interest in writing.
Then, he sold his allotment to attend Oxford. After a brief editorial stop with
the National Cyclopedia of American Biography, he joined the Federal Writers Project. McNickle transferred to the Indian Service just days after the
publication in 1936 of his autobiographical novel The Surrounded.
Walter Lippmann's challenging New York Herald Tribune editorials and
John Collier's community development schemes convinced McNickle to support the Indian New Deal. When the dream failed, he too blamed Congress
for restricting the program claiming that Collier was ahead of his time and
others would have to catch him. Despite contemporary and historical criticism of Collier's programs, Parker does not challenge either the IRA or
McNickle's defense of the legislation.
McNickle created his own community development program for the Eastern Navajo at Crownpoint, New Mexico. His decision to work through a nonprofit organization outside the Indian Service enabled· him to encourage
greater tribal input than had Collier. Early success vanished though, when
Navajo politics ended the project. Regardless of the outcome, the Crownpoint
project symbolized his vision for the future of reservation communities, a
fatalistic vision which doubted whether tribal and non-tribal communities
could ever co-exist.
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In Singing an Indian Song, Parker retells McNickle's story in a very
balanced narrative. Therein lies the strength of this biography: its objectivity
and Parker's diligent effort to answer nearly every question concerning
McNickle's life. The one question Parker failed to address was that of what
lay at McNickle's inner core; in other words, did he ever cry while "singing
the Indian song?"
Richmond L. Clow
University of Montana, Missoula

Organizing the Lakota: The Political Economy of the New Deal on the Pine
Ridge and Rosebud Reservations. By Thomas Biolsi. (Tucson: University of
Arizona Press, 1992. xxii + 244 pp. Illustrations, maps, tables, notes, bibliography, i~dex. $35.00.)

History and ideology are frequent combatants today in the interpretation
of the American Indian past. Some scholars see any change in the traditional
story as drastic revisionism, others see the past through modern philosophical glasses, whether left or right, and the rest of us try to figure out who to
believe. Tom Biolsi has taken the New Deal days at Pine Ridge and Rosebud
and tried to separate the grain from the chaff. He is much more successful
than the recent effort by Edward Lazarus to describe the Black Hills claim yet
not quite as probing as we might well expect.
Biolsi looks at the pre-New Deal politics of these two Sioux reservations
and seeks to determine how to measure the response to the Collier overtures
which suggested a new form of self-government, albeit in precisely the image that Collier held of Indians. This task is extraordinarily difficult because
Sioux politics had shifted several times since the tribe was forced to the reservations and there were several traditions extant in the two reservations that
prevented the people from teaching the kinds of consensus which they had
earlier practiced.
Many Sioux were highly suspicious of the federal programs because previous programs had produced poverty and despair among the people. A segment believed that only those people with their trust allotments could and
should be regarded as members of the tribes and saw the cultural inclusive'ness of Collier as a deliberate effort to hand over power to mixed-bloods
and people who had taken advantage of the rank and file Sioux during the
allotment days. More-educated and assimilated Sioux saw existing conditions as the nadir of Sioux life and could only hope that something new would
aid in a revival of the old spirit and social cohesiveness. Thus, motives and
goals were always confused during this era, the very nature of the problem
meant that no'single understanding of how the Sioux people felt may bepossible for anyone.
It is difficult to quarrel with Biolsi's scholarship because he has systematically worked through many government files that no other scholar has
touched. I do question his sense that the tribal councils were puppet governments, coopted and used in many ways as stalking horses for hidden gove~n-
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ment agendas. After talking with old timers in tribal -government for almost a
lifetime, I feel that such an interpretation fits out time more than the New
Deal. People used to tell me that their major problem with the IRA government -was that no one, Bureau or tribal councils, -realized what was possible.
If one examines the great progress of tribal governments during the sixties
and seventies, and realizes that only people experienced in using the IRA
form could have accomplished the major changes we have seen in recent
decades, then' perhaps we can look more kindly on the beginning efforts, in
the late 1930s, to begin to experiment with a western form of political organization. Regardless, Biolsi makes a good argument for his interpretation
which must be taken seriously.
Vine Deloria, Jr.
University of Colorado, Boulder

Sacred Land, Sacred, View: Navajo Perceptions of the Four Corners Region.
By Robert S. McPherson. (Charles Redd Center for Western Studies, Brigham
Young University, 1992. viii + 151 pp. Illustrations, map, notes. $8.95 paper.)

Many books have attempted to convey the Navajos' perceptions of their
relationship with the land. Robert S. McPherson asserts in his book, Sacred
Land, Sacred View, that most of these studies dwell on the importance of the
four sacred mountains. McPherson believes that to fully _understand and appreciate the Navajos' relationship with the land, one must also consider geographical locations within the four sacred mountains. Drawing on a number
of sources, ranging from Navajo studies scholars to personal interviews with
Navajos, the author attempts to convey-a sense of traditional Navajo values
and appreciation for the land by looking at the Four Corners region of the
Navajo reservation.
Sacred Land, Sacred View is an intricate weaving of mythology and legend, land features and place names, and stories about Navajo people which
define the moral code by which Navajos find guidance. McPherson divides
his book into two sections. The first section details the importance of sacred
geography in stories. Features such as mountains, rivers, rock formations,
plants, and animals are imbued with supernatural powers which are evident
in their names and in the stories told about them. Knowledge of names and
stories is a source of wealth and power for Navajos. The second section is a
discussion and analysis or'the Anasazi, ancient inhabitants of Navajoland.
The stories which the Navajo tell of the Anasazi figure prominently in Navajo mythology and are part of ceremonies such as the Blessingway. The
Anasazi were an ancient people who perished, according to Navajo stories,
because they no longer respected their relationship to the land. The fate of
the Anasazi is an example to the Navajo of what happens when one is no
longer respectful.
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McPherson ably places a myriad of stories within the framework of sacred geography and traditional values. However, while the author imparts a
sense of Navajo values, he fails to mention the focus of Navajo philosophy
from which all teachings flow. Navajo philosophy is based on Sa a' naaghaii
bi k'e hozho which translates roughly as the "path of beauty and harmony to
old age." To discuss Navajo beliefs and values without mentioning their core
limits an understanding of how Navajos perceive their relationship with the
land.
The author has worked as an instructor with Navajo students, and notes
the concern young Navajos and older traditional people voice over the loss
of their language and culture. He suggests a link between the knowledge of
sacred geography and the retention of cultural values. He somewhat paternalistically considers his book an attempt to help Navajos retain a sense of
their culture. The effectiveness of his effort and its reception by the Navajos
remains to be seen. In the meantime, McPherson's book is a good source of
information on the Navajo way of life for the general reader as well as the
scholar.
Jennifer Nez Denetdale
Northern Arizona University

Soldiers of the Virgin: The Moral Economy of a Colonial Maya Rebellion.
By Kevin Gosner. (Tuscon: University of Arizona Press, 1992. xiv + 227 pp.
Maps, tables, appendixes, notes, bibliography, index. $29.95.)

This book is part of a prolific three decades of pathfinding research in
Mesoamerican native history and anthropology. Kevin Gosner's objective is
to expand and refine previous research on rebellion and resistance to Spanish institutions, which in his view has linked the causes to the macroeconomics
of the Spanish Atlantic system and focused on a narrow materialistic interpretation of rebellion. He argues that the answers to the dynamics of rebellion should be sought instead within the societal dimensions and local events
of specific regions which reveal cultural and religious factors that he and
others refer to as "the moral economy" of native village society.
The prism through which Gosner expands his views of native society is
the TzeltalRevolt of 1712 in the Maya highlands of Chiapas. The author sets
out to clarify causal relationships within Indian villages, to understand more
fully village-to-village activity within the same or related ethnic groups, and
ultimately to illuminate the relationships between indigenous society and the
larger, superimposed Spanish colonial establishment. His conclusion is that
Maya highland society was pushed to the brink of rebellion by the greed and
political pressures of the Spanish Crown representatives in Chiapas at a time
of scarcity and economic decline. Rebellion could have been averted, he feels,
had the religious authorities chosen 10 ignore or channel religious fervor in a
constructive manner. Instead they chose confrontation, challenged the accommodation that has evolved into a genuine Maya civil-religious hierarchy
after the suppression of the native nobility, and ignored the Indian moral
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cultural universe. The revolt was bloody, extensive caused lasting damage,
and took years -to heal. The solidarity among many of the Chol and Tzeltal
villages is cited as evidence that separate ethnic groups could -and did work
together. The revolt collapsed after the Indian political-religious hierarchy
began to assert itself in a more narrow traditional manner. The Spaniards
took advantage of the divisions created.
Gosnerargues for the moral economy of the Maya and links the appearance of the Virgin to authentic native Maya religion with a dose of Spanish
religious syncretism. One of the factors that gives it "Indian ness," according
to the author, is that the apparitions take place in caves, mountains, and other
places connected with Maya religious ritual and shamanism. One cannot avoid
comparisons with the grotto of Our Lady of Fatima, or the light associated
with apparitions of the Virgin and the whirling about of the sun and the moon
as experienced by believers in religious apparitions in Europe. Although
Gosner discusses nagualism, the expression of authentic native religion is
elusive.
This book is well-crafted and its research is extensive. Gosner has jdentified for the first time the agents of the Tzeltal Rebellion and their specific
roles in village politics and native religious practice. The author goes a long
way in "fleshing out" local indigenous society, but one is left with the desire
for more. The arguments are based on traditional documentation which, although extensive, is still Spanish institutional history. The documents are
local, but viewed from a Spanish colonial perspective. Court records are standard questionnaires. The chronicle of Fray Francisco Ximenez and Bishop
Alvarez de Toledo's Visitas are indispensable fare but hardly native documentation. Perhaps there is no Maya documentation to be discovered ever,
but the type of native research that is going on in central Mexico among
Nahuatl speakers and in Yucatan among the Maya raises one's expectations.
Marta Espejo-Ponce Hunt
San Diego, California

The Texas Revolutionary Experience: A Political and Social History, 18351836. By Paul D. Lack. (College Station: Texas A&M University Press, 1992.
xxv + 332 pp. Maps, tables, appendix, notes, bibliography, index. $39.50.)

Finally, a book on the Texas war of independence that treats the participants as human beings. Paul Lack has given us a social history of the war
which challenges previously held notions regarding issues and participants.
This is a th inking person's history of events during the year. when Texas
gained its independence from Mexico. As The Texas Revolutionary
Experience's subtitle suggests, Lack is concerned with the attitudes and behaviors of those who brought on the war, fought it, and were touched by it.
This is not military history-there are no descriptions of campaigns or
battles-nor is it Mexican history. The background material is kept to a minimum.
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Although not formally divided so, the work is composed of two parts.
The first is an essentially narrative history of Texas politics from the onset of
revolt to the new republic's first elections. Chapters one to six focus on the
factions that jockeyed for position in organizing resistance to Mexican rule.
The portrait that emerges of the revolutionary leadership is not a pretty one.
Texas politicians were self-serving, divisive, and less than inspirational.
The second six chapters combine to give a social history of the revolution. Lack has divided these chapters thematically: the army gets two, one on
composition and the other on behavior; opponents of the war, called Tories,
are dealt with in another; Tejanos, Anglo Texans, and black Texans each get
one chapter. In this part of the book the author weaves a complex tapestry of
conflicting goals, expectations, and actions. Most Anglos, as most Tejanos,
tried to remain neutral or lent only marginal support to the cause of independence. The true revolutionaries, according to Lack, were the undisciplined,
uncouth, but highly democratic members of the Texas armies, many of whom
were recent arrivals from the United States. It was they who radicalized the
war toward independence and who brokered power during the war.
The Texas Revolutionary Experience is a well-researched and finely written book. There is some repetition in the thematically-arranged social history chapters and insufficient discussion of the background to the revolt,
particularly with regard to the Tejanos, but these are minor shortcomings
compared to the fresh vision which the work brings to its theme. His findings are worthy of serious consideration and further elaboration, as they point
in new and interesting directions for early Anglo-Texas studies.
Jesus F. de la Teja
Southwest Texas State University

The Baule of Beecher Island and the Indian. War of 1867-1869. By John H.
Monnett. (Niwot: University Press of Colorado, 1992. ix + 235 pp. Illustrations, notes, bibliography, index. $22.50.)

The battle of Beecher Island, Colorado, occurring 17-25 September 1868,
is a curious example of a small Indian fight that quickly attained both heroic
and mythic value greatly disproportionate to its bare facts. Uniquely, this
story has never relinquished its elevated stature, and today shares rarified
company with the Fetterman and Little Big Horn battles as examples of Indian clashes that are almost instantly recognized by Americans. In this instance, the images of George "Sandy" Forsyth's vali.ant stand against
extraordinary odds, the battle's turning point when Roman Nose, the Cheyenne Dog Soldier war leader and inspiration, was killed, and the desperate
conditions faced by the besieged are collectively conjured as examples of the
human costs of making the West safe for settlement. But does it merit this
larger-than-Iife importance?
John Monnett, professor of history at Denver's Metropolitan State College, dissects the Beecher Island story and provides a refreshing new view.
Better than any account before it, Monnett gives the Beecher Island story
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broad context. Forsyth's civilian scouts were created as a mobile ranger unit
to augment General Sheridan's beleaguered army garrisons and to keep the
Cheyennes oil the move, preventing easy prey on Kansas settlements, the
railroad construction camps, and the stage stations: Monnett details the Cheyennesand their exclusive warrior soCiety, the Dog Soldiers, who had ample
reason to resist the unrelenting pressures challenging their traditional lifeways.
Monnett also provides the settlers' perspective, showing how their paths
crossed the soldiers' and Indians' in 1868 on the Arikaree Fork of the Republican River. Monnett candidly dissects the heroics of the affair. There
were plenty, actually, by both Indians and whites, but they grew with each
retelling; particularly at the annual Beecher Is'land Reunions held in eastern
Colorado well into the twentieth century. The Beecher Island affair does have
importance as an example of cultures in conflict, but its significance really.
comes clear when seen in proper context.
The Battle of Beecher Island has all the hallmarks of the finest history.
Monnett's prose is lively, his research comprehensive, and his interpretation
is delightfully thorough and balanced. Photographs and maps support the
text appropriately. This book is both thought-provoking and a splendid example of the refreshing sensitivities brought to the field of western militaryIndian history by the current generation of scholars.
Paul L. Hedren
National Park Service, Williston, North Dakota

Cochise: Chiricahua Apache Chief. By Edwin R. Sweeney. (Norman: University pf Oklahoma Press, 1991. xxiii + 501 pp. Illustrations, maps, notes,
bibliography, index. $27.95.)

Edwin Sweeney's new biography of Cochise, the legendary Chiricahua
Apache war chief of the mid-nineteenth century, is a blow-by-blow account
of fifty years of generally violent encounters between the Chiricahuas and
their Mexican and American antagonists. Cochise spent only the last two years
of his life on a reservation, one created at his own request in Arizona abutting the Mexican border, where he lived in virtual seclusion until he died,
probably of stomach cancer, in 1874. To be sure, he is an elusive subject. Yet
Sweeney has done an admirable job of sorting through the scarce Chiricahua
oral history and the diverse records left by the tribe's nemeses in two countries to produce this 400 page narrative.
Cochise's name became an anathema to Mexicans, Americans, and not a
few Indian grou ps along the international border. A lifetime of violently resisting conquest imbedded in him a seemingly single-minded' hatred of Mexicans and Americans, and his terrific daring and cunning on the battlefield
were widely respected and feared. But more important to his notoriety was
the influence and control that he came to exercise, albeit to varying degrees,
over Chiricahua bands other than his own. His was a phenomenon unique in
the tribe's history. Only Mangas Coloradas, Cochise's father-in-law and
mentor of sorts, approached that type of tribal prominence. Power was fragile and fleeting when played out on a broad, inter-band scale in the highly
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localized and kin-based, pre-reservation Chiricahua culture. With this in
mind, Sweeney has taken great pains to identify the numerous Chiricahua
chiefs and subchiefs that appear and reappear in the documents and trace
the,ir group and band derivations. No easy feat, this is noteworthy
ethnohistorical detective work.
Any future study of the subjugation of the Chiricahuas must follow
Sweeney's example and place its subject within an international context by
using sources from Mexico as well as the United States. A complex web of
inter-ethnic alliances and competitions based, among other things, on trading and rationing (practices pursued licitly and illicitly in both countries to
curry Chiricahua favor) characterized the process of conquest of this
marginalized group in the border region. But ultimately the demise of
Chiricahua autonomy came about through harsh military repression from the
United States and, as Sweeney points out, Mexican campaigns in Sonora and
Chihuahua.
This is not a definitive work on Cochise's world. Undoubtedly we are
likely to see studies that are more analytical of, for example, leadership roles
in Chiricahua culture, Nevertheless, Cochise: Chiricahua Apache Chief will
be referred to for years to come.
Aaron P. Mahr
National Park Service
Palo Alto Battlefield, Texas

Beyond Courage: One Regiment Against Japan, 1941-1945. By Dorothy
Cave. (Las Cruces, New Mexico: Yucca Tree Press, 1992. xvi + 431 pp. Illustrations, maps, notes, bibliography, index. $18.95.)
Beyond Courage is the saga of the 200th Coast Artillery Regiment (AA)
in World War II. The book is being reviewed here because the members of
that unit were largely drawn from the New Mexico National Guard and other
New Mexican volunteers. Dorothy Cave has woven the experiences of dozens of survivors of the outfit into a narrative of suffering and individual
heroism hardly matched in WWII.
The New Mexico National Guard has an impressive lineage, tracing its
origins to the seventeenth-century New Mexican colonial militia. Reborn in
the late nineteenth century as a National Guard cavalry unit, it became part
of the famous "Rough Riders" during the Spanish-American War, and served
along the Mexican border in 1914 and in France during WWI. Converted to
the 200th Coast Artillery Regiment (AA) in 1940, the "Old Two Hon'erd"
was made up of a unique assortment of Hispanics, Anglos, and Indians, high
school and college students, blue collar workers and professional men, leavened with a handful of WWI veterans, all inadequately trained and equipped
for their new military role.
Through the written and oral testimony of the survivors, Cave follows
the Old Two Hon 'erd, later stripped to create the 515th Coast Artillery Regiment (AA), through its deployment to the Islands, the hopeless fight for Battan
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and Corregidor, the death march and years of imprisonment in the Philippines, Japan, and Manchuria, to its triumphant return home. The immediacy
that stringing together eyewitness accounts brings to her story is somewhat
lost by the confusing number Of her protagonists, identified by last name
only as they reappe"ar throughout the book. Cave adopts the point of view of
the survivors and their families-MacArthur could do no wrong; the villains
were Roosevelt and the Washington military establishment who failed to emphasize the Pacific war. She. would have better served the reader by illuminating the strategic problem the defense of the Philippines presented to
American planners and why Washington, at MacArthur's urging, attempted
their defense in 1941. Readers may also be surprised to learn of the ineffectiveness of the International Red Cross in securing humane treatment of
American prisoners of war and that, in a sea of barbarous treatment, individual Japanese did occasionally act with kindness and humanity.
. The memory of the Old Two Hon'erd is well served by Beyond Cour~ge.
Stephen T. Power's
University of Northern Colorado

. A City at the End of the World. By v.B. Price. (Albuquerque: University of
New Mexico Press, 1992. xvi + 171 pp. Illustrations, notes, bibliography,
index. $19.95.)

This book is a local journalist's highly personal account about his love
affair with Albuquerque, New Mexico. Evidently Albuquerque was omitted
from the title because the book was intended primarily for city residents and
they are, or at least should be, familiar with the work of V.B. Price. The
author thinks Albuquerque is "at the end of the .world" because of its "cultural obscurity and geographic isolation," and its "status as the brain center
of America's nuclear defense industry", (pp. 2, 6).
Since fleeing California in 1958 to enroll at the University of New Mexico,
Price has become one of the city's treasures. His cutting-edge columns in
assorted newspapers and magazines over a twenty-year span have helped
focus attention on the critical choices facing an Albuquerque metropolitan
area that has grown from less than 50,000 people in 1940 to 500,000 in the
1990s.
Price describes himself as "part recluse, part romantic," and his tone as
"one of critical affection" (pp. xi, xiv). With the notable exceptions of the
pueblo-inspired UNM campus, the nearby Indian ruins of Quarai and Kuaua,
and an occasional culturally sensitive building like the La Luz town house
complex, Price does not value man-made Albuquerque, which he calls "an
acquired taste" (p. xii). Instead, he discovered that Albuquerque's "unique
sense of place came from the land around it, the river running through it;
and the ancient cultures that still surround it" (p. xiii). For Price, nothing in
the area can match a nature walk along the Rio Grande at dusk.
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Price believes that "cities are the creation of citizens as well as the products of economic, technical, and political forces" and as such they can be
"judged and modified by citiz'ens" (p. xiv). In Albuquerque, those citizens
must get together with architects, progressive business people, and planning
professionals "and work to manage urban growth so it benefits the city rather
than overwhelms it" (p. xiv). Price is right, of course, but he underestimates
the impact of apathy and transiency in limiting potential citizen involvement.
Throughout eight rambling and often overlapping chapters that move as
far a field as Santa Fe and Chaco Canyon and reveal their origins as parts of
columns, Price mixes relevant demographic data, historical facts, personal
observations, and quotes from his favorite thinkers, including Lewis
Mumford, Alvin Toffler, Ian McHarge, and Gregory Bateson. As part of his
call for citizen action to foster what is known by its e'nemies as "zero growth"
and its advocates as "controlled," or "quality growth," Price celebrates. the
value of locality for a city's self-identity and well-being in the face of a
"homogenizing world" (p. 8). Yet, unlike most romantics and knee-jerk
"multiculturali,sts," he realizes both .the possibilities and problems of ethnic
and socioeconomic diversity, though at times he seems too ready to embrace
blindly all elements of New Mexican culture.
Price touches all the right bases, if at times a bit too lightly. But although
urban scholars will find some valuable information about Albuquerque, particularly relating to the uses of urban planning for historical and cultural
preservation, Price's impressionistic musings will serve best those who already know the city well and will be able to follow his peregrinations from
one locale to another, and to nod and say, yes, that's right. Kirk Giddings'
twenty-one stark and minimally captioned black and white photographs at
the beginning of the book add to its insider quality. The photos would have
worked better if integrated into the text to illustrate Price's points; but then
again, readers are expected to create their own mind pictures to accompany
Price's sketches of their at once unique, yet in many respects typical, medium-sized western city.
In short, this book is must reading for all those who care about
Albuquerque's future.
Howard N. Rabinowitz
University of New Mexico

Beneath These Red Cliffs: An Ethnohistory of the Utah Paiutes. By Ronald
L. Holt. (Albuquerque: University of New Mexico Press, 1992. xvi + 197 pp.
Illustrations, maps, tables, appendix, notes, bibliography, index. $29.95.)
Beneath These Red Cliffs: An Ethnohistory of the Utah Paiutes is a riveting firsthand account of this group's successful drive to secure a reservation and restore federal recognition following termination. Singular in their
political economic vulnerability and the nature of white paternalism they endured, Utah Paiutes nevertheless have been under-studied. Compounding
federal jurisdiction, Mormon paternalism in Utah both oppressed and supported Paiutes. Fascinating ironies inherent in this taut dynamic and in the
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reverse-effects of federal policies shaped the extraordinary Paiute campaign
for tribal status and a land base. The Paiutes employed Ronald Holt in 1981
to research thei,r reservation plan, and he combines primary field observations with scrupulous historical scholarship to p~ovide an exceptionally engrossing contemporary ethnography.
Utah Paiutes were among the most impoverished and dependent of Indian groups in the United States, yet they were first to be considered for
termination in the 1950s. Having lost their land and resources in less than
twenty years, Paiute bands scattered to live on the edge of Mormon settlements, surviving by performing occasional labor and begging for food. Gaps
in federal services led to increased dependence on Mormon paternalism, and
the Bureau of Indian AfTairs often deferred to local Mormons in handling the
Paiutes. Paiutes were terminated despite abject poverty and dependence, and
Holt argues convincingly that termination was accomplished forcibly, spurred
, by white oil interests (pp. 78-79). Intended to promote self-sufficiency in
the most self-reliant Indian groups, termination was disastrous for Paiutes.
During the 1950s, Mormon canned goods and bulk food were reportedly all
that kept many Paiutes from starving.
With termination, land claims awards were intended to spur assimilation
of tribes into the dominant capitalist economy. Ironically, the twenty-year
Paiute claims process mobilized the tribe, facilitating their successful reinstatement. In the Herculean task of engineering an act of Congress, Paiutes
traversed anomalies in Mormo'n ideology to gain, essential support from Utah
legislators. Mormon theology views Paiutes as fallen descendants of a lost·
tribe of Israel, deserving salvation and support. Paiute land acquisition inspired resistance, however, in part becau~e of a Mormon proscription against
"getting something for nothing" (p. 139). Paiutes, politically helpless ,with
503 members, waded the logistical nightmare of land acquisition through a
policy of accommodation, continually seeking the least controversial lands.
They settled for far less land than restoration legislation called' for, and in
considering why Holt notes that "given the forces arrayed against them ...
they were lucky to have' received any lands" (p. 146).
Holt aims to "outline the history and culture of Utah Paiutes" through
themes of dependency and paternalism (pp. xiii, 19, 155). Paiute culture is
not a principal focus of his account, yet traditional· culture appears to have
actuated their struggle for cultural persistence, tribal recognition, and a land
base. Paiutes consistently refused to relocate or relinquish traditional customs, and few intermarriages with whites' occurred. Paiute ",situational leadership" and decision-making through consensus survived. Strenuous Jesuit
and Mormon efforts to convert Paiutes failed. Land sought as a gathering
place in their reservation' plan was a traditional subsistence area and Sun
Dance ground. While this was National Forest land, purportedly not transferable to trust status, Paiutes gained "exclusive use" of a section for two
weeks each June and September. Of course, it would be churlish to suggests
that such a valuable study be about a different topic: Holt's book fills an
important gap in the recorded history of Indian-white relations. Moreover, it
is a real page-turner.
Stephanie Reynolds
University of California. Irvine
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The Tiguas: Pueblo Indians of Texas. By Bill Wright. (EI Paso: Texas Western Press, 1993. xviii + 161 pp. Illustrations, notes, bibliography. $40.00.)

At first sight one would think the Tiguas of Ysleta del Sur were simply
Hispanics living a lie for the sake of government entitlements, but there was
no way they could determine their historic past. They were strictly governed
by opinions and dictates of the dominant American society. They had not
been in touch with their ancient Pueblo Indian neighbors for centuries, but,
surprisingly they held on to their culture as best they could under the circumstances. In 1968, Chairman Domingo Montoya of the All Indian Pueblo
Council and I went to Ysleta to verify if the Tiguas had retained any parts of
the Pueblo Indian culture of their ancestors. They performed for us (and we
recognized) a typical Tiwa dance that is still performed by the Tiwas of Sandia
and Isleta Pueblos. But since that time I suspect the Tiguas have picked up
other popular Pueblo dances and developed their own versions, as seen in
the pictures in the. book.
It is true that writers have to refer to available material. Unfortunately,
as I see history from my perspective, Pedro de Castaneda was the person
who introduced or wrote the name, Tiguex. He called the ancestors of the
tribes we now call the Sandia and Isleta Pueblo Tiwas, the Tiguex. So the
area became the province of Tiguex, and anyone living in the area, I suppose, became a Tiguex. In my book, Pueblo Nations (1992), p. 250, I wrote
that between 1670 and 1675 some people from the Saline Pueblos moved to
Isleta on the Rio Grande. These people were Piro and Tampiro speakers, not
Tiwa speakers. We do not know if there were any similarities in these languages. We know Tiwa is a dialect of these Tanoan language.
Along the route of the retreating Spaniards of 1680 were other Piros
from Teypana, Socorro, and Senecu. Some of these people, it is believed,
joined the Spaniards on their way south. On p. 10, Wright states 317 friendly
Tiguas from Isleta went with the Spaniards. There may have been a few Tiwas
who joined the retreat, but is it more logical to believe that the Piros from the
Saline Pueblos (who were not established at Isleta) were more apt to have
joined the Spaniards? Other Piros along the route also may have joined, so I
think the people of Ysleta del Sur are more Piro than Tiwa. The name Tiguas
has been established for centuries, however, and the people have selected
that name to identify themselves.
The book represents a total tribal effort to maintain the history of the
Tiguas of Ysleta del SUT.
Joe Sando
Institute of Pueblo Indian Study and Research Center
Albuquerque. New Mexico
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The Codex Borgia: A Full-Color Restoration of the Ancient Mexican Manuscript. By Gisele Diaz and Alan Rodgers. (New York: Dover Publications,
1993. xxxii + 77 pp. Illustrations. $14.95 paper.)

Knowledge of the complexities and sophistication of Mesoamerican culture is based on archaeological studies, Spanish chroniclers, and surviving
indigenous records. Taken together, the evidence affords a vantage of native
civilization unparalleled elsewhere in the Americas. Yet much is poorly unde~stood, in large part because many native American traditions had no counterpart in Western conceptual models. Exemplary are the preconquest codices,
which were official political. and religious record-keeping devices to keep
track of time and history. Most were deliberately destroyed by the Spaniards,
but not all, fortunately. Among those extant, the Codex Borgia is considered
.by many scholars to be the most exquisite and the most provocative. Long
available only in rare and expensive editions, Diaz and Rodgers now bring
forth a popular version which attempts to restore lost or damaged portions
of the manuscript to a supposed original form. Numbering seventy-six color
plates reading back to forward, as does the screenfold codex, with Bruce E.
Byland's important critical commentary on both the historical text and the
current presentation, the Diaz/Rodgers rendition makes accessible another
important sampling of the array of intellectual and artistic production in indigenous early Mexico.
Susan Schroeder
Loyola University, Chicago, Illinois

Federal Justice in California: The Court of Ogden Hoffman, 1851-1891. By
Christian G. Fritz. (Lincoln: University of Neb'raska Press, 1991. xv + 324
pp. Illustrations, appendix, notes, index. $40.00.)

Christian Fritz offers significant insight into the background of Justice
Ogden Hoffman, the court Hoffman presided over for forty years, and the
legal issues that divided California during the initial four decades of statehood. During his tenure as justice for the United States District Court for the
Northern District of California from 1851 to 1891, Justice Hoffman adjudicated 19,009 questions on federal law ranging from the Land Act of 1851 to
the Chinese Exclusion Act of 1882 and was instrumental in shaping the law.
During this period California endured a traumatic clash of cultures. The
Anglo settlers on the overland trail, who brought their eastern culture and
laws to California, were met by the Californios, who laid claim to the majority of arable land in the state. The disputes over the legitimacy of claims
based on Mexican land grants, and the promise by the United States Government in the Treaty of Guadalupe Hidalgo in 1848 to honor them, forced passage of the Land Act of 1851. Fritz acknowledges that the claimants' faced
excessive delays and litigation that stripped some of their land. However,
Fritz notes that the difficulties faced by the claimants were founded in com-
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peting interests rather than in the Land Act of 1851. Fritz contends that: "the
conflict over land in California entailed a multiplicity of conflicting interests: grantees, settlers, land speculators, municipal authorities, and the federal government" (p. 136).
Fritz notes that Hoffman was predominantly a conservative justice, one
who respected existing institutions and precedents. With respect to adjudicating questions over the land grants, Hoffman demanded strict observance
of the Mexican law. But when reversed by the United States Supreme Court,
he respected and enforced the established precedent. Similarly, in deciding
questions based on admiralty law, Hoffman's rulings would support the institutions of authority at sea and he demanded that maritime authority be
challenged only on land and through the court.
During Hoffman"s, tenure on the bench there was also a large influx of
Chinese immigrants who initially worked in the gold fields, and on building
the railroads, but eventually established themselves in business and agriculture throughout the state. The Chinese, therefore, became the third major
player in California's cultural evolution and brought with them their own
sense of lawmindedness, They successfully adapted to therule-of-Iaw in
California and learned how to utilize the legal system to their best advantage,
Following the passage of the Chinese Exclusion Act of 1882, and subsequent
laws, the Chinese flooded Hoffman's court with over 7,000 petitions for writs
of habeas corpus, Fritz notes that although Hoffman was personally prejudiced against the Chinese, he did not allow his racism to influence his rulings. Even though his non-biased decisions were extremely unpopular, due
to the prevailing anti-Chinese sentiment, Hoffman's continuing "commitment
to legal equality and his understanding... of the role of his national court,"
prevailed (p. 210).
The development of legal history and its importance in Western historiography has been relatively ignored by Western historians. The pursuit of
continuity and the combining of historical fragments in Western American
history, however, requires an extension in the scope of current Western historiography, and in particular, the study of legal history. Christian Fritz therefore contributes significantly to legal history and California history, and
provides another facet to the study of Western American hi'~tory.
'Sondra L. Gould Spencer
University of Southern California

Merejildo Grijalva: Apache Captive. Army Scout. By Edwin R. Sweeney. (EI
Paso: Texas Western Press, 1992. 72 pp. Illustrations, map, notes, bibliography. $10.00 paper.)

Merejildo Grijalva was ten years old in 1849 when a band of Chokonen
(Chiricahua) Apaches led by Miguel Narbona swept through his tiny village
of Bacachi in Sonora, Mexico, killing twelve men and women, burning the
town to the ground, and making off with a number of captives-including
Grijalva. For the next ten years, as a member of Narbona's extended family,
Grijalva lived as an Apache, raiding south into Mexico from Apache strongholds in the rugged Chiricahua Mountains of southwestern New Mexico and
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southeastern Arizona. after Narbona's death in 1856, Grijalva, now a young
man, became a valued interpreter to the famed Apache warripi Cochise, who
had emerged as Narbona's successor. Within three years, however, Grijalva
used his trusted position to defect to the Americans, whose presence in the
region was rapid'ly expanding. In the ensuing thirteen years, Merejildo Grijalva
was the most successful scout and interpreter in the U.S. Army's campaigns
against Cochise. In that role, says Sweeney, "he set the standard for guides,
for he was just as much an Apache as those Apache' scouts employed by
General "George Crook two decades later" (p. 22).
Sweeney, who is the author of the much-acclaimed biography, Cochise:
Chiricahua Apache Chief, here presents the story of one of that chief's greatest
nemeses. Sweeney has developed the narrative of Grijalva's early years among
the Apaches and his later scouting activities by piecing together the chronology of his life from newspaper accounts (both Mexican and American), military archives, and retellings of Grijalva's exploits by late nineteenth-century
contemporaries. Most of this volume is devoted to day-by-day accounts of
the many scouting expeditions in which Grijalva participated. His successes
and failures under a number of commanding officers are reiterated in great
detail. To that end, a map of the Chiricahua Mountains that included the various Army and Indian encampments, mountain peaks. and valleys, rivers, and
creek crossings mentioned in the text would have been most helpful.
At seventy-two pages this is a slim volume; nevertheless, much of the
narrative digresses into biographies of various military personnel, as well as
exploits that only peripherally concern Grijalva. It would appear that Sweeney
lacked sufficient primary source material to sustain a book-length narrative
devoted solely to Grijalva. With a bit more analysis and streamlining, Sweeney
might have told Grijalva's story in a first-rate journal article. As it is written,
however, the book sometimes loses focus, and some readers will find the
le~el of extraneous detail tedious:; On the other hand, such detail opens a
vivid window into the world of the nineteenth-century Indian scout that may
please some military history buffs.
Ruth Steinberg
Albuquerque, New Mexico

Acoma and Laguna Potlery. By Rick Dillingham and Melinda Elliot. (Santa
Fe: School of American Research Press, 1992. xii + 241 pp. Illustrations,
appendixes, bibliography, index. $45.00 cloth, $24.95 paper.)
Rick Dillingham and Melinda Elliot in their book, Acoma and Laguna
Pottery, offer an account of the history and issues of pottery making in two
Keresan Pueblos. The historical facts in the first part of the book clarify the
distinctive experiences and products of the ceramic traditions at Acoma and
Laguna. Dillingham's understanding and insight as a potter are obvious in
the sections on making and firing pottery. He is both knowledgeable and
sympathetic to the phases ~ndprocesses of Pueblo pottery making. In the
latter sections, the authors deal with the difficult issues of trade, tourism,
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and the marketplace. They say that "for some potters, their work became
simply a job, a 'source of income. For others, a sense of the age-old significance and spiritual dimension of pottery making was retained." The authors
state that even those who make "unexceptional pottery to sell to the tourist
trade" must not be condemned. They say that "Pueblo potters live in the world
as the rest of us," who have bills to pay. I find the authors' defense of the
overwhelming marketplace troublesome. I suspect that the authors feel obliged
to protect their relationship with their Indian friends and cannot really treat
them as equals whose motives and actions might sometimes be questioned.
Overall, the authors withhold higher expectations and accept technical expertise and economic gain as reason enough for Pueblo potters to divert from
a belief system which treats all aspects of life, including pottery making, as
spiritual. I feel that their accommodation of the marketplace encourages a
growing degeneration of the Pueblo people into triviality so that their pots
are no longer functional but serve only as painting surfaces. This focus on
superficial, formal qualities, increasingly leads to work which is devoid of
spiritual content. The traditional Pueblo spiritual focus demands quietness,
respect, and caring-not just for the self but for all living beings, including
clay. Competition and showmanship, on the other hand, continue to become
the critical elements of pottery making in the Pueblo communities where individual fame is replacing contextual relationships. Change, within any tradition, is critical and unescapable, as the authors claim; however, the direction
of change is important. It is undeniable that the traditional Pueblo spiritual
path is very different from the path of individual fame and glory with money
as an ultimate goal. Dillingham and Elliot point out, for me, the unsettling
degree of assimilation of the Pueblo people into the larger culture with its
individual artists, or "serious artists," and its focus on economic gain.
Rina Swentzell
Santa Fe, New Mexico

Social Order and Political Change: Constitutional Governments Among the
Cherokee, the Choctaw, the Chickasaw, and the Creek. By Duane Champagne.
(Stanford, California: Stanford University Press, 1992. 317 pp. Notes, index.
$45.00.)

Crucial events in the past dominate the memory, if not the sense of national identity, for many American Indian tribes. In the Southeast, a number
of tribes have found those defining moments in their removal to Indian Territory in the 1830s. If those "Trails Where They Cried" have continued to
shape the lives of these people over the intervening six generations, they
. also have inspired plays, paintings, sculpture, poetry, and works of fiction
and nonfiction. Despite this outpouring of the spirit, few responses to removal have assessed its impact through a comparative lens, or, more specifically, by looking at its effect on tribal governments.
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In this ambitious study, Duane Champagne, Professor of Sociology at
UCLA, evaluates the removal era as one pivotal event in the long chain of
events that led four of the Southeast tribes-the Cherokee, the Choctaw, the
Chickasaw, and the Creek-to adopt constitutional governments during the
nineteenth century. His approach is interdisciplinary, incorporating sociology, history, and anthropology.
Champagne's premise is straightforward. He argues that all four tribes
faced similar geopolitical pressures in the eighteenth and nineteenth centuries. All of them encountered American political hegemony, the decline of
the hide trade and growth of the cotton market, and the rise of internal class
structure with the advent of mixed-bloods, who often allied themselves with
the market economy. He also maintains that the four tribes shared aspects of
pre-contact culture. These included world views on the relationship between
humans and the natural environment; subsiste~ce patterns; material culture;
and forms of political process, characterized by decentralization, egalitarianism, and negotiated decision making.
The presence of these siinilarities might suggests that all four tribes
adopted constitutional governments simultaneously. On the contrary, more
than a generation separated the pre-removal Cherokee constitution of 1827
from its post-Civil War Creek counterpart of 1867. Theprocess.of moving
toward constitutional government also varied from tribe to tribe. The Cherokee motivation for governmental change was largely internal; the Choctaw,
the Chickasaw, and the Creek polity revisions resulted largely from outside
(American) pressure.
The drama of this study, therefore, derives from the dynamic tension
that divided the indigenous cultural characteristics of these four tribes from
the foreign concepts of centralized; secular, .constitutional' government. Champagne concludes that it was these indigenous characteristics that mitigated
against uniform acceptance of a new form of polity. Thus, he suggests that
the Creeks' strong reluctance to change came about because of. their unwillingness to separate religion from polity, a position based on their political
order between the red and white towns, their ancient clan system, and their
"religiously particularistic town identity" (p. 84).
If the Cherokees were the first to unify their political nation, it was because they already had a "culturally integrated national clan system" (p. 123);
if the Creeks were the last to change (and even then, reluctantly), it was
because they continued the old patterns, remaining "political divided into
antagonistic, r'egional, class and symbolic loyalties" (p. 238).
Although Champagne's analysis focuses on change, its emphasis on cultural persistence, as among the Creek, is equally striking. Even in the decades after the Civil War, the "conservative subsistence farmers" of Indian
Territory "placed community service and moral commitment to norms of generosity, honesty, sharing, and redistribution of wealth above any accumulation of private wealth" (p. 212).
Champagne's approach offers a challenge to ethnohistorians writing on
the First Americans. He openly admits that he has no intention of writing
"from the point of view" of the tribes themselves, and those perspectives are
generally absent from the text. Moreover, the flavor of these cultures is also
missing, a gap which might have been alleviated by the inclusion of maps or
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other illustrations. Nonetheless, he has incorporated ethnology and oral history,as well as written documents and secondary sources to form a balanced,
comparative assessment of tribal polity change in these volatile decades of
removal and civil war. His hypothesis could well be applied to other regions,
including the American Southwest.
Margaret Connell Szasz
University of New Mexico

Frontier Faiths: Church, Temple, and Synagogue in Los Angeles, 1846-1888.
By Michael E. Engh, S.J. (Albuquerque: University of New Mexico Press,
1992. xix + 267 pp. Illustrations, maps; tables, appendix, notes, bibliography, index. $32.50.)
With the publication of Frontier Faiths Michael Engh has provided a
much needed work exploring the religious life of Los Angeles in the early
years of its transition from a Hispanic to a largely Anglo community. In his
extensive exploration of the sources Engh has provided a complex, but readable treatment of the years between 1846 and 1888, connecting religious institutions with secular society, and the various religions with one another.
He discusses the decline of the Indian Mission communities and the secondary status accorded by the Roman Catholic Bishop Amat to the Native
Americans. Amat's attention was occupied largely with building churches for
an increasing Anglo Catholic population. Despite his nervousness about Hispanic folk religion, he strengthened the historic presence of the Hispanic
community by providing Spanish-speaking clergy. The Protestants focused
almost entirely on the Anglos, but their churches grew by fits and starts.
There were not enough people in anyone denomination at first to begin a
healthy congregation. Occasionally a Protestant missionary would turn attention to the Hispanic or Chinese population, offering English language
classes, and with less success, personal salvation. The First African Methodist Episcopal Church was founded in 1854, and held on through a decline in
black population until revitalization in the 1880s. In j854 Congregation B'nai
B'rith began, and by 1860 some 200 Jews were active in Los Angeles civic
affairs. In 1875 a Chinese temple was built to house the religious traditions
of Asia. The Chiao (World Renewal) Ceremony was celebrated to restore
harmony after the Chinese massacre in 1871, and continued annually.
Engh tells us the stories of characters like Sister Scholastica, James
Woods, Biddy Mason, Rabbi Edelman, and Antonio Diaz, and of the estab-·
lishment of hospitals, schools, and charitable organizations. One of his most
remarkable discoveries is the level of cooperation among these early religious groups in Los Angeles. Violence, smallpox, ignorance, and other threats
to the· health and well-being of the community provided opportunities for
ecumenical cooperation. Rival Protestant groups supported each others' building projects. The Sisters of Charity and the Hebrew Benevolent Society cooperated to provide care during the smallpox epidemics of 1862-63 and
1876-77.
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Displacement of Native American and Hispanic people, chronic prejudice and violence against African-Americans and Chinese, and a growing
Anglo-Protestant majority set the tone of civic culture. 'Fhe pluralism of the
early days was lost. Engh ends his rich litudy with suggestions for further
work on the conflict and cooperation of religious groups in Los Angeles and
the need to compare the religious experience of Los Angeles with other areas
of the West. Both students of American religion and students of western cities will find this book useful and a catalyst for further work.
Randi Walker
Pacific School of Religion

o 'Neil Ford,

Architect. By Mary Carolyn Hollers George. (College Station:
Texas A&M University Press, 1992. xiii + 273 pp. Illustrations, appendixes,
notes, bibliography, index. $60.00.)

In this century, the state of Texas has been home to a number of colorful
and influential figures in the arts and letters. Mary Carolyn Hollers George
has written a superb biography of such a pivotal figure, San Antonio architect O'Neil ,Ford. Meticulously edited and beautifully printed, the telling of
this. man's life is written with refreshing clarity and enlivened by a decade of
quotes in over eighty recorded interviews. The anecdotal history of a born
peripatetic resounds from a grand circle of colleagues and collaborators, familyand friends. The list of clients, friends, and colleagues interviewed could
serve as a roster of Texas design leadership and patronage for the arts and
architecture during the past fifty years. The diaries Ford kept beginning in
1952 until his death in 1982 are cited extensively and events corroborated
with others involved at the time.
.
Beyond the documentation and thorough research, the real prize in this
biography is the narrative of a human being with both faults and gifts. The
author spent a decade compiling the interviews and her familiarity with both
the book's subject and others who were working and living alongside the
main character has enabled her to write a thoroughly enjoyable and wellbalanced biography. No whitewash of a controversial figure, this biography
provides a robust account of a man whose vision and designs embodied a
genuine sense of place.
Never formally trained in architecture, Ford received a diploma from
the International Correspondence School then began an apprenticeship with
a Dallas architect. Ford's lack of. formal education seems to have been more
of a. personal burde'n than any evident limitation to his accomplishments as
an architect or as a leader promoting the arts. This competitive and sometimes contentious Irishman could be counted on for iconoclastic observations, a trait which served him best in late career as a member of the National
Council of the Arts. However impolitic he may have beeQ to those with whom
he disagreed, Ford's vision of architecture was rooted in a love for materials
and the creation of places for human beings to live, study, and work.
Trinity University in San Antonio, Texas Instruments in Dallas, and dozens of beaut·iful homes across the Southwest attest to an architectural legacy

212

NEW MEXICO HISTORICAL REVIEW

APRIL 1994

characterized by respect for climate, scale, and simplicity. Each Ford-influenced design, particularly at the residential scale, displays an attention to '
handcrafted detail rarely seen in contemporary construction. Several dozen
full-page color plates and over one hundred black and white illustrations
begin to illustrate the understanding of materials and craftsmanship for which
he was famous, His message to the many apprentice architects who came
through his office was to design true to materials, climatic conditions, and
human scale. George has done an admirable job of portraying one of twentieth-century architecture's most gifted, colorful, and memorable characters.
Thomas M. Woodfin
Texas A&M University

Bisbee: Urban Outpost on the Frontier. Edited by Carlos A. Schwantes. (Tucson: University of Arizona Press, 1992. xvii + 147 pp. Illustrations, maps,
notes, bibliography, index. $40.00 cloth, $19.95 paper.)
Carlos Schwantes, a renowned historian of the Pacific Northwest, has
expanded his interest into Bisbee, Arizona, During its boom years from 1880
to 1920, when copper was king, Bisbee was queen of Arizona's mining camps.
It remained a major center of copper production in the United States for nearly
a century. Mobilizing both local documents and established scholars, Professor Schwantes has put together a brief but knowledgeable survey of the community in its heyday.
Attempting to offer readers more visual images of the Old West than in
his other recent pu blications, the author takes a pictorial approach to the
project. Bisbee: Urban Outpost on the Frontier contains six short essays by
five contributors and 105 historic photographs from the Bisbee Mining and
Historical Museum, They work together to trace the town's history through
the themes of urban development, industrial progress, social life, railroad'
venture, mine speculation, and labor relations. Like a permanent museum
exhibit, the book often lets the pictures speak for themselves. A few words
of explanation sometimes reinforce the visual images. Except chapter five,
which deals with a broader aspect of western mining promotion and investment, the rest of the articles focus well on the subject. The book has achieved
its goals: providing an educational resource for the comm unity and a model
to rethink the presentation of local history.
Despite Schwantes' fine editing, the selection of these historic photographs easily raise questions for the reader. According to the federal census
records of the early twentieth century, a significant number of Mexicans,
blacks, and Chinese were living in Bisbee and surrounding areas, But the
book includes only three pictures showing the frontier experience of Hispanics. Asians and African-Americans do not occupy a single spot in the more
than one-hundred photographs. The book is aimed toward a general audience rather than to academicians,
Liping Zhu
University of New Mexico

Book Notes·

Texas Ranger: Jack Hays in the Frontier Southwest. By James
Kimmins Greer. (College Station: Texas A&M University Press, 1993.
237 pp. Maps, notes, index. $24.50 cloth, $12.50 paper.) The life ofa
famous Texas lawman.
El Paso Chronicles: A Record of Historical Events in EIPaso, Texas.
By Leon C. Metz. (EI Paso, Texas: Mangan Books, 1993. ix + 308 pp.
Illustrations, map, index. $24.95.) .
Navaho Legends. Collected and translated by Washington Matthews.
(Salt Lake City: University of Utah Press, 1994. xvi + 303 pp. Illustrations, notes, bibliography, index. $19.95 paper.) Forward by Grace A.
McNeley. Orthographic note by Robert W. Young. Reprint of the 1897
edition.
Chaco: A Tale of Ancient Lives. By Mark A. Taylor. (Santa Fe, New
Mexico: Sunstone Press, 1993.282 pp. $14:95 paper.) Fiction..
They Are Coming ... : The Conquest ofMexico. By Jose L6pez Portillo
y Pacheco. Translated by Beatrice Berler. (Denton: University of North
Texas Press, 1992. xviii + 375 pp. Illustrations, map, notes, bibliography, index. $34.50.) English translation of the 1987 edition.
From Martyrs to Murderers: The Old Southwest s Saints, Sinners, and
Scalawags. By Jacqueline Dorgan Meketa. (Las Cruces, New Mexico:
Yucca Tree Press, 1993. x + 213 pp. Illustrations, maps, notes, bibliography, index. $12.95 paper.)
Billy the Kid: The Good Side of a Bad Man. By Lee Priestley. (Las
Cruces, New Mexico: Yucca Tree Press, 1993.64 pp. Illustrations, index. $9.95 paper.) Anotherlook at New Mexico's notorious outlaw.
Handbook of the American Frontier: Four Centuries ofIndian-White
Relationships. Vol. III. The Great Plains. By J. Norman Heard:
(Metuchen, New Jersey: Scarecrow Press, 1993. x + 265 pp. Bibliographical notes. $32.50.) The third volume in the series, the book
provides a concise reference .resource on Native Americans.
213
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The Shaping ofAmerica-A Geographical Perspective on 500 Years of
History. Volume 2: Continental America, 1800-1867. By D. W. Meinig.
(New Haven, Connecticut: Yale University Press, 1993. xix + 636 pp.
Illustrations, maps, charts, notes, bibliography, index. $45.00.) A historical geography of America for the period 1800-1867.
Overland in 1846: Diaries and Letters of the California-Oregon Trail.
Vol. 1. Edited by Dale Morgan. (Lincoln: University of Nebraska Press,
1993. 457 pp. Illustrations, maps, notes. $45.00 cloth, $14.95 paper.)
Reprint of the 1963 edition.
Overland in 1846: Diaries and Letters ofthe California-Oregon Trail.
Vol. 2. Edited by Dale Morgan. (Lincoln: University of Nebraska Press,
1993.367 pp. Illustrations, map, notes, index. $45.00 cloth, $14.95 paper.) Reprint of the 1963 edition.
Handbook/or Research in American History: A Guide to Bibliographies and Other Reference Works. By Francis Paul Prucha. (Lincoln:
University of Nebraska Press, 1994. 214 pp. Index. $25.00 cloth, $9.95
paper.) An updated and revised edition that addresses advances in electronic media.
A Beginner s Guide to Hispanic Genealogy: lntroduccion a la
Investigaci6n Geneal6gica Latino Americana. By Norma P. Flores and
Patsy Ludwig. (San Mateo, California: Western BooklJournal Press,
1993.80 pp. Illustrations, maps, charts, bibliography. $9.95 paper.)
The SunAlso Sets, (Route 66): The Diary ofa Five Year Tourist, ofa
Journey Across America. By David Wilde. (Albuquerque, New Mexico:
Wilde Publishing, 1993. x + 116 pp. Illustrations, index. $15.00 paper.)
Constituci6n del Estado de Nuevo Mexico. Translated by A. Samuel
Adelo. (Santa Fe: State of New M~xico, 1993.74 pp.) A new translation
of the New Mexico State Constitution.

The National Archives announces publication of a new documentary
teaching unit, The Road West, for use in the classroom. The unit is designed to introduce students to the study of historical maps, mapmakers
and movement in the American West. The Road West is available for
$9.00 (plljs $3.00 shipping/handling) from the National Archives Trust
Fund, P.O. Box 100793, Atlanta, Georgia 30384.

